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Preface 


The present study was originally conceived as a short paper, but 
has by far outgrown the limits intended for it because the author 
was, alas, unable to stop in time the exuberant proliferations 
(prapafica!) of the problems involved. Even so, the result present- 
ed here remains unsatisfactory, and the author is well aware of 
numerous shortcomings: incompleteness of the primary and, still 
more, the secondary sources utilized, imbalance of presentation, 
and, especially, complete lack of what is called philosophical 
depth, for which the author, being, on the one hand, hopelessly 
enmeshed in the historico-philological method and its presupposi- 
tions and, on the other, existentially committed in the meantime 
to problems of an altogether different kind, has neither the 
qualification nor the ambition. I admit that in view of these 
defects I ought to have improved the work or simply withheld it; 
yet for both external and internal reasons I am unable to dedicate 
more time to it; and since, thoughtlessly, I promised to submit 
it, I have no choice but to publish it as it stands. All the same, 
I hope that at least the essentials of my view are correct - 
though even in this case they will certainly not meet with 
unanimous assent, either because I have failed to present them in 
a way convincing to all, or because, who knows, there is perhaps 
no such thing as universally binding evidence. But even in case 
the picture I have drawn turns out to be imperfect (as it 
certainly will in some points) or even erroneous, I hope that at 
least some of the observations on which it is based will still be 


found worthwhile. 


In order to avoid a too heavy presentation of the materials 
and to spare the less specialized reader the trouble of going into 
too many details, documentation as well as more specific points 
and discussions have deliberately been relegated to the notes 


(vol. II). Moreover, the treatment proper of the subject-matter is 


VIII 


complete with chapter 5. Chapters 6 and 7 have a supplementary 
function, and this is equally true of the supplements proper (§§ 
8-12), dedicated to special problems, and of the appendices con- 
taining editions (and, in the case of App. II, an annotated 


translation) of relevant text portions. 


For the sake of convenience, I have frequently but not 
consistently isolated the elements of Sanskrit compounds by intro- 
ducing hyphens, and I have sometimes indicated Sandhi (both in- 
ternal and external) by using the circumflex. When distinguishing 
a word from a concept, I frequently use inverted commas, but not 
in Appendix II where that would have been going too far. Refer- 
ences without further specification refer to sections or notes of 
the present study, e.g. § 1.7 to p. 14f., n. 52 to vol. II p. 254, 
or H.a (as a reference within n. 1477) to p. 563. In original 
texts, additions appear within angle brackets, whereas words to be 
deleted are put within square brackets. In English translations, 


Square brackets indicate that what they include is my addition. 


This study would not even have reached the present (admitted- 
ly unsatisfactory) state of completion without the various kinds 
of support I received from my friend Dr. Akira Yuyama, Director of 
the International Institute for Buddhist Studies, Tokyo. Thanks to 
him and to the generosity of the President of the Reiyukai, Dr. 
Tsugunari Kubo, I had, in 1979, the opportunity of a three months' 
stay in Japan, with all the facilities to become fully acquainted 
with the scholarly achievements of Japanese Buddhology. Even after 
my stay, Dr. Yuyama, like many other Japanese friends and col- 
leagues to whom my hearty thanks are due, has never tired of 
supplying me with Japanese books and articles which would other- 
wise have remained inaccessible to me. Besides, I have to thank 
the German Research Association (Deutsche Forschungsgemeinschaft) 
for having, in addition to former support, granted me also, in 
Summmer 1985, a research term without which I should hardly have 
been able to finish this work; and no less have I to thank once 
more A. Yuyama who in spite of his many duties readily assumed, 


for that term, the burden of teaching at the University of Hamburg 
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in my stead. I also express my sincere gratitude to my friends and 
colleagues Fumio Enomoto, Oskar von Hiniiber, Junko Sakamoto-Goto, 
Katsumi Mimaki, David Seyfort Ruegg, Ernst Steinkellner, Tilmann 
Vetter and Albrecht Wezler for having read the manuscript or parts 
of it and made valuable suggestions, and to N. Aramaki for 
generously giving me of his time to discuss various problems 
provoked by my study. My special thanks are, however, due to S. A. 
Srinivasan who took the trouble to check my English and in the pro- 
cess often encouraged me and made me conscious of problems I had 
not paid enough attention to. I am further bound to Dr. A. Yuyama 
- once again - and to the International Institute for Buddhist 
Studies for accepting this book for the Studia Philologica Buddhi- 
ca; to Mrs. Christa Stegemann for her constant friendliness and 
help in typing the manuscript; to Dr. Inge Wezler for her most 
sympathetic approach and her high technical competence in resolv- 
ing the many problems the preparation of the offset copy posed. 
Above all, I have to thank my wife, Helga, to whom I am most 
indebted, for it was she who read all the proofs with untiring 


patience and energy. 
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PREFACE TO THE REPRINT 


It gives me great pleasure to witness the publication of the reprint of my book on 
the Glayavijriana. I avail myself of this opportunity to express my heartfelt gratitude to 
the editorial committee and the staff of the International Institute for Buddhist Studies, 
especially to its director, Professor Junkichi Imanishi. 

At the same time, I must confess that this occasion is also attended by a tinge of 
embarrassment at an unaccomplished duty. Not surprisingly, a few basic aspects of my 
reconstruction of the origin and development of the dlayavijfidna concept have not met 
with unanimous assent. Quite naturally, readers might expect me to either admit failure 
or defend my position. Indeed, originally, I did hope I could produce a second edition of 
the book which would have seen the fulfilment of this scholarly obligation. 
Unfortunately, however, time constraints and other research priorities have not allowed 
me to embark upon any attempt, be it brief or detailed, to discuss the diverging views 
expressed so far. 

On the other hand, I must say that some factors would seem to plead for less haste 
in such an undertaking on my part. New theories on the history of the @/ayavijfiana, 
which deal with my study in a more or less critical way, continue to be advanced. I am 
aware of at least one such major contribution awaiting its publication. Furthermore, in 
recent years, I have allowed myself to get sidetracked and have become engaged in 
various research projects which make it imperative for me to give priority to the 
presentation of their results. Before venturing into formulating my response, which I 
still hope to achieve some day, more time will therefore be needed. 

The only thing I can do for the time being is to offer a short list of addenda and 
corrigenda, with no claim, however, of being exhaustive. This is merely intended to 
correct a number of misprints and minor errors as well as to add a few references which 


I have sporadically noted down over the years. 
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]. Introductory, programmatic and methodological remarks 


1.1 As is well known, one of the specific features of the 

philosophy of the Yogacara school is the theory that in 
addition to the traditional six kinds of mind, viz. the five 
sense-perceptions and non-sensory cognition (manovijfidna), there 
are two new, more or less subliminal forms, viz. klista-manas and 
dlayavijridna. The former is a continuous, subtle notion or feeling 
of '‘'I', whereas the latter, in accordance with the frequent 
Chinese rendering fRR at i.e. “store mind", "connaissance-ré- 
ceptacle", 7 may, in a preliminary way, be characterized as the 
container or store-house of the latent residues or Impressions of 
previous actions (karman) and mind processes, or, following the 
usual 3 Tibetan translation kun gZt rnam par es pa ("fundamental 
mind", "Grunderkennen"4), as the basic layer of mind processes or 
even the very basic constituent of the whole living being.? It 
should be kept in mind that (at least in the "orthodox" Yogacara 
school) alayavijfiana is strictly person-bound, each living being 
having its own alayavijfiana. 

The present essay, though also including a few remarks on the 
origin of klista-manas (see § 7.1A.2.2), is primarily concerned 
with the problem of the origin and development of al aya v i- 
j Rea haa Yet, my treatment of this matter is not exhaustive 
either. I have rather confined myself to dealing with the problem 
of the origin of alayavijfiana in a rather limited_ sense 
(see § 1.4), and to an attempt to deduce, from my starting-point 
and the data available in the oldest materials, certain crucial 
aspects of the early development of this concept. 

In accordance with the limited scope of the present essay, I 
feel it justified to confine myself, as for previous 
research, to a short systematic outline of the 
essential aspects of what it has contributed to the question of 
the formation of the concept of alayavijfana (§ 1.3). Though I 


admit that a full account of the history of research on alayavi- 


§ 1.2 -2- 


jfiana would be useful, it would take much more time than I can 
afford, and anyway it should, in view of the fact that most 
pertinent works are in Japanese, be written by a Japanese scholar. 
Nevertheless, apart from specific references in the notes, a few 
recent theories on the origin of alayavijfana will be 
discussed in detail in § 7, because they advocate solutions 
considerably differing from mine, and because I should scarcely be 
justified in setting up a theory of my own if I did not give my 
reasons for not adopting one or the other of those already set 


forth. 


1.2 As for the question of the origin of the concept of 
alayavijhana, the solution presented in this essay must 
remain a hypothetical _ one. In view of the fact that 
even basic problems of the literary history of the older Yogacara 
texts, esp. of the Yogacarabhumi , are still unsolved or controver- 
sial and since some early materials are known only from fragments 
- and there may have been others no longer extant “in explicit 
quotations -, statements on the early history of Yogacara thought 
are almost inevitably, at least for the time being, bound to be 
hypothetical. But I think Suguro® is right in emphasizing that we 
have no choice but to try to reconstruct the historical develop- 
ment of Yogacara thought if we want to re-enact it, as it were, as 
a dynamic, living process, and not merely take stock of the 
petrified (and often incoherent) results. Besides, even prelimi- 
nary observations in terms of a history of ideas may, if handled 
with caution, on their part be helpful in resolving problems of 
literary history. But what I consider essential is that, even if 
we cannot (or cannot yet?), in our hypotheses on matters of the 
history of ideas (as well as of the literary history) of uncertain 
periods like early Yogacara, reach certainty, we are none 
the less clearly called upon to proceed from mere poss i- 
bility or non-committal plausibility to 
Probability; i.e. we should try to find out criteria 


which permit us to single out, from among the at times consider- 


Om es § 1.3.0-1.3.1 


able number of possib1le_- explanations, the one which is 
(or at least those few which are) probable; and it is 


precisely this that I intend to do in the present essay. 


1.3.0 Modern scholars have tried to explain the introduction of 

alayavijfiana by pointing out that in certain syst e- 
matical (§ 1.3.1) and exegetical (§ 1.3.2) 
contexts’ the assumption of this concept had become inevitable or 
at least useful, and they have also drawn attention to certain 
related notions - occurring either in the canonical fexte” or in 
the dogmatic elaborations of some of the traditional schools (§ 
1.3.4), or even in the earliest Yogacara sources themselves” (§ 
1.3.5) -, which may be regarded as’ more or less close precursors 
or starting-points of alayavijfiana. Some scholars, though not 
denying the importance of the systematical and historical back- 
ground, have expressed the opinion that the main motive for the 
introduction of the concept of alayavijfiana has to be sought ina 


(direct) yogic experience ofa subliminal layer of 


1.3.1 There are _ several systematical con - 

texts in connection with which the introduction of 
alayavijfiana is regarded to have been helpful if not indispens- 
able. In a system that rejects - as most Buddhist schools unambigu- 
ously do - the existence of Self (dtman) as a substantial, i.e. 
permanent and unchangeable nucleus of the individual, a non- 
eternal but continuous element of personality like alayavijfiana 
appears to be required or at least convenient. Accordingly, modern 
scholars most frequently adduce, in connection with the introduc- 
tion of alayavijfiana, issues centering, more or less, around the 
problem of the continuity of personality.!} 
In these contexts as well as in some others, alayavijfana is in 
fact employed by the Yogacaras themselves, and in most of these 
contexts they have tried to show the indispensability of alayavi- 


jfiana by moulding them into proofs of its existence. What 


§ 1.3.1 A 


follows is only a preliminary list of such jeauewe = 


1) 


2) 


3) 


4) 


the issue of a continuous and homogeneous "subject" or, more 


13 


precisely, individual substratum, of samsdra and, in a 


sense, even of the process of liberation; /4 
the issue of a connecting link between Karman and its re- 
sult; 19 
the issue of a connecting link between the last moment of 
mind before and the first one after unconscious states like 
nivodha-eanapatti;!® 
the issue of an entity suitable for receiving Impressions 
(vdsand) and supporting the Seeds (bija), or being itself the 
Seed, of future affeste:*? 

This last is involved not only in the phenomena of memory 

and reéeVicetion’” but also in the preceding issues of 


19 


karman and its fruition and of the reappearance of 
consciousness after periods of interruption, 2° and it is 
involved even in the issue of the substratum of samsara 
and liberation, if samsara is understood as rebirth due 
to karman and to Defilement — (kleSa) liable 
to re-emerge even after periods of latency, 27 and if the 
process of liberation is taken as the origination and 


23 


or at least as the abandon- 


24 


growth of wholesome factors 
ment even of latent _ Defilements. 
In all these cases, the situation appears to have come to 
a critical point on account of the rejection of the 
Sarvastivada doctrine of the existence of the past and 
the future (which had allowed to derive later fruition 


directly from the past deed ,7> the re-emerging 
consciousness directly from its past aieectdents-” or 


27 


recollection directly from the past awareness and from 


the past object ?°) or on account of the rejection of 
hypostatized entities like Possession (prdptt) (due to 


which a non-saint is fettered by Defilements even while 


they do not actually occur’), Some schools, especially 
30 


the Sautrantikas and perhaps also the Mahi Sasakas, >! 


-5- § 1.3.1 


had tried to solve these problems by assuming dormant 
forces or Seeds (bija) as gap-bridgers, but the Yogacaras 
pointed out that in a traditional Buddhist system (i.e. 
without alayavijfiana) both the impression (or reinforce- 
ment) and the preservation of these Seeds involve serious 
difficulties. 
5) the issue of a primary and homogeneous objective basis of the 
notion or feeling of 'I' or Clinging to self ;3" 
6) the issue of a principle which - after death, and in accord- 
ance with, or as the result of, the Maturation (vipaka)33 of 
previous karman - takes possession, or becomes the basis, of 


34 


a new existence and which, uninterruptedly continuing until 


35 


death as the homogeneous basic layer of this existence, 
guarantees that throughout a given life-span a living being 
is affiliated to one and the same way or form of existence 


(gatt/yont) or cosmic level (dhdtu, muatanay,2° a guarantee 
that holds even in the absence of other suitable factors;°/ 
7) the issue of mind as the principle of life, which throughout 
38 


a given life-span continuously pervades 


39 


and "appropriates" 


(updadana) corporeal matter,”~”’ esp. in unconscious states where 


the ordinary vitjridnas are absent .4° 
Two more issues in which alayavijfiana figures appear to be 
closely connected with the preceding one: 

8) the issue of mind (vtjridna) entering the womb and coalescing 
(sammirch-) with proto-embryonic matter at the moment of 
Linking up (pratisandhit) a new existence as a human being 
(or womb-born animal), 41 and 

9) the issue that in the process of death the body is said to 
grow cold part by part, due to a gradual withdrawing of mind 
(vtgrana).4” 

There is still another issue involving alayavijfiana which be- 


longs to this "somatic" context, viz. 
Jo) the issue of certain corporeal experiences the occurrence of 


which is said to be hardly explicable except if alayavijnana 


is accepted, 42 including the issue of pleasant corporeal 


§ 1.3.2 -6- 


44 


sensations in states of deep concentration. 

Another issue which would seem to point to the existence of 
alayavijfiana is 

11) that the perception of objects is said to be always accompa- 


nied by a perception of the surrounding world (bhdjana) and 


).45 


of one's own corporeal basis (déraya 
Finally, alayavijfiana figures, in some sources - but, as far as 


I can see, never in formal proofs of its existence -, 


ces 


12) as the basic principle of Pollution (samkleéga 

13) as the seat or sum of Badness (daugthulya) ,4/ and 

14) as constituting, or having the nature of, ultimate unsatisfac- 
toriness (samskdra-duhkhatd) or the Truth of Suffering (duk- 
aneatpaye” 


1.3.2 Apart from these systematical problems, exeget i- 
cal reasons, too, are occasionally surmised to have 
had a decisive impact on the introduction of alayavi jfana, +? and 


at any rate it was in fact used by the Yogacaras themselves for 


50 


solving such difficulties as~” the question of how to interpret 


51 


1) the dependence of vtjvidna on samskdras and of bhava on 


upadana >” in the twelve-membered pratityasamutpdda formula; 


2) the mutual dependence of vtjrvidna and ndmaruipa which was set 


53 


forth in the Nadakalapikasutra 


54 


and, according to a passage 


55 


also indicated by the Nagarasutra; 


56 


of the Yogacarabhumi, 
3) the statement of the Dharmadinnasutra, etc.,”- that in ntro- 
dhasamadpattt mind (vtjgvdna) has not departed from the body ; >” 
4) the statement of the mutual support and concomitance of 
life(-force) (dyus), [bodily] heat (ugsman) and mind (vi- 
gréna); °° 
5) the canonical concept of the Nourishment "mind" (vtjridndhd- 
ra).°? 
One may also add: 
6) the exegesis of the canonical reference to mind entering the 
womb at the moment of conception, . 


which has already been listed as a systematical sonvexese! 


a § 1.3.3-1.3.4.2 


1.3.3 It is important to make it clear that although most of 
these systematical and exegetical contexts may render the 
introduction of alayavijfiana plausible, they cannot eo 
ipso be acknowledged to have in fact _ led to, or even merely 
contributed to, this event. It is equally possible, nay, even 
highly probable, that, even though the real motive(s) will be 
included _ among these contexts, yet in many of them alaya- 
vijfiana was rather found convenient and made use of only af t- 


er it had been introduced for some ot her _ reason. 


1.3.4 As for historical starting-points and precursors 
of alayavijfiana, previous research has made two sugges- 


tions: 


1.3.4.1 On the one hand, it has, in accordance with the exegeti- 

cal tradition of the Yogacaras thicuselyes, © pointed to 
the vijndna of the canonical pratityasamutpdada formula, °? which 
is occasionally taught to enter the womb at the moment of concep- 
tion and to keep, by its presence, the embryo and the child 


O4 and” Which may (be ddentified With. the: dd jadna: whiels; 


growing, 
along with life-span or life-force (dyus) and bodily heat (ugman), 
Maintains the body alive”? and withdraws from it at the moment of 


déatho? 


1.3.4.2 On the other hand, Abhidharmic concepts like milavtjndna, 


67 


*dsamsartka-skandha and bhavdriga-vtjrdana ascribed to 
various traditional schools have been acknowledged as Sravakayanist 
forerunners of alayavijfiana not only by modern scholars but also 
by the Yogacaras themselves, partly as early as in the Mahayanasam- 
raha?” The existence of such concepts may, to be sure, have 
increased, on the part of the Yogacaras, the readiness to intro- 
duce a related concept. However, the historical relations of the 
earliest Yogacara literature to these schools still pose unresolved 
preblewes? Thus, one cannot exclude the possibility that those 
70 


Sravakayanist concepts, as also, almost certainly, a few canoni- 


§ 1.3.5 2 


cal passages like AN II 131 (using the term 'a@laya')!* or the 


72 


Aksaragisutra, were adduced only afterwards for the sake of 


73 


averting the reproach of innovativeness. 


1.3.5 However no such possibility is there with regard to the 
above-mentioned vijndna of the pratityasamutpdda formula 

nor with regard to another set of related notions, namely Seeds 
(bija), 74 Badness (dausthulya),’> or Mind-containing-all-Seeds 
(sarvabijakam pianawan. 1° Mind which is [the result of the] oe 
)] 


ration [of previous karman (and delight in worldly existence 


78 


{Result-of-]Maturation containing all Seeds 


jie 


(vipaka-vtjidna), 
(sarvabtjako vipakah Mind appropriating the gross elements of 
the sense-faculties (*indrtya-mahdbhutépaddatr vigadnam) , 8° or Mind 
under the sway of Clinging (sopdddanam vignanam).°! Most of these 
notions, too, have, in the Yogacara sources, been expressly identi- 
fied or connected with, or at least de facto used as quasi-synonyms 
of, alayavajiana,°- but they are, besides, clearly recognizable as 
key-terms of, or as closely associated with, one or the other of 
the systematical contexts in which alayavijfana came to play a 
central, réle (see § 1.3.1). What is more: they do occur, already 
in the oldest. Yogacara source and even in its earliest, 
pre-alayavijfianic layers (see § 1.6), precisely in such contexts 
where one would expect alayavijfiana, only that it is just not 
mentioned or mentioned in such a way that it is clearly addition- 
83 The significance of these notions for the theory of alayavi- 
jfiana is thus beyond doubt. The question is, however, whether 
they, or at least one or the other of them, were - and if so: in 
which way they were - directly influential on the 

very introduction of alayavi jfiana, or whether 
instead they influenced the further development 

of this concept, being, as it were, the loose ends of speculation 
which came to be integrated into alayavijfiana after its introduc-— 
tion for some other _ reason, upon which they too were de- 
veloped in terms concurring with the innovation. However this may 


be, it is clear that for a comprehensive understanding of the 


~9- § 1.4 


genesis and early development of alayavijfiana in its wider con- 
text, a careful investigation of each of these concepts and the 
motives due to which they came up, as well as a precise determina-— 
tion of their relation to alayavijfiana, is indispensable. 

The notion of bijas and their réle as a precursor of alayavi- 
jfiana has already been discussed by several scholars, °4 but a 
comprehensive and perceptive description and historical evaluation 
of the considerably diverging bija theories met with in the Yo- 
gacarabhuwi’> has, to my knowledge, not yet been published. Recent- 
ly, attention has been focussed on vtjndna in the context of 
puabteydsaniipada’” and on the notions of sopadanam vijrdnam and 
widen! yielding valuable information on these aspects of the 
background of the formation of the alayavijfiana theory. On the 
other hand,.a similar investigation into the notions of vtpdka and 
vipdkavtjridna (cp. § 3.12) as well as into the concept of Badness 


(dausthulya ) is, as far as I know, still a desideratum. 


1.4 It is thus obvious that for a comprehensive reconstruction 

of the genesis of the alayavijfiana theory an exhaustive 
investigation of all these notions - including, of course, a 
re-evaluation of previous research - is indispensable; and it is 
no less obvious that this holds good also for the Sravakayanist 
precursors of alayavijfiana as well as for all those systematical 
and exegetical contexts in which it came to play a part. However, 
such an effort is definitely beyond the scope of the present 
study. To be sure, when tracing the original meaning(s) or con- 
notation(s) of the term 'alayavijfiana' and the original character 
of the entity it denotes, and especially when discussing the early 
development of both the term and the concept of alayavijfiana, I 
shall have to take into account, though admittedly in a prelimi- 
nary way, at least those related concepts and contexts which 
appear to foreshadow alayavijfiana within the Yogacara tradition 
itself. But as for the question of the origin of alayavi- 
jfiana, I shall lighten my task by narrowing it down to the ques- 


tion of its very birth, i.e. to thee specific 


§ 1.5 - lo - 


question of why and in which context alayavijfiana as a pecul- 
iar type of vtjndna, clearly distinguished from at least 
89 


the ordinary forms of the six traditional vitjvidnas, and also 
expressly called ‘alayavijfiana’, was first intro- 
duced. Taken in this way, the question does not concern the origin 
of the mere expression 'alayavijfiana' if at all it was used at an 
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earlier stage, as some scholars believe, in a sense not referring 
to a peculiar type of mind different from the traditional six 
vijndnas; nor does it concern the origin of any other vtjrdna 
distinguished from the ordinary six but not (yet) called 'alayavi- 
jfiana'; for even as a close precursor of alayavijfana - not to 
mention distant forerunners —- this other vtjridna could still have 
been introduced for reasons different from those which led to its 
transformation into alayavijhana or to its merely receiving the 


name ‘alayavijfiana'. 


1.5 As the problem of the origin of alayavijfiana in the strict 
sense of § 1.4 is bound to the term '‘alayavijfiana', it 

seems admissible to approach it by starting from text 

Passages in which this term actually occurs. 

One possible procedure would be to start from such passages 
which expressly _ state a reason _ why alayavijfiana 
has to be adopted, i.e. from the proofs the Yogacaras give 
for the existence of alayavijfiana, a first set of which is 
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presented in the Proof Portion’ of the alayavijhana treatise in 
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the beginning of the Viniscayasamgrahani (henceforward: VinSg 
alay. Treatise), and another one (which, among other things, in 
view of its greater complexity and systematization is obviously 
somewhat later) in the first chapter of the Mahayanasamgraha.?° 
These proofs no doubt yield valuable information about the system- 
atical and exegetical functions alayavijfiana had acquired at 

that stage of development. But it should be borne in mind 
that such sets of formal proofs are usually established only 

after a given theory has been advanced, 24 and that they may, 


but need not necessarily, include the original 
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motive(s).2> At any rate, singling out the original motive(s) 
would require additional evidence, to be obtained by a meticulous 
investigation into the doctrino-historical presuppositions of all 
the systematical and exegetical contexts involved in the various 
proofs ~ a task which would, once again, exceed the limits of this 
study. 

I therefore prefer to approach the problem by scrutinizing the 
occurrences of (the term) ‘alayavijfiana' in the ea r- 
lies t pertinent Yogacara source. 

To be sure, later works could scarcely be neglected in a 
definitive treatment of the problem, at least if they may be 
expected to contain older materials or reminiscences of an older 
stage in the history of alayavijnana, for we cannot exclude a 
prtort that the original motive(s) for introducing the notion, 
while lacking in the earliest _ pertinent source (deliber- 
ately or by accident), is (or are) nevertheless preserved in some 
later work. However, this is less probable, and as a first step it 
would thus seem natural to start from the earliest, or at least 


earliest available, source. 


1.6.1 In most contributions to the question of the origin of 

alayavijfana as well as elsewhere, what is asserted or 
presupposed to be the earliest Yogacara source, at least the 
earliest source in which alayavijfiana is found, is the Samdhinirmo- 
canasutra (esp. its Vth chapter) 7° the (Mahayana-)Abhidharmasutra 
97 


in its turn 


98 


sometimes being listed as the next earliest text, 


followed by the Sastras, especially the Yogacarabhumi,”” the Hsien- 
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yang-shéng-chiao-lun, the works of "Maitreya" (viz. Mahayanasu- 
tralankara, Madhyantavibhaga and Dharmadharmatavibhaga), the Maha- 


yanasamgraha and the Abhidharmasamuccaya, /°° and the works of 


Vasubandhu. !°! Yet, such a view, which appears to be, partly at 
least, due to the prejudice that, in principle, Sutras can be 
expected to precede $astras, /°* is, I think, bound to lead us 


astray. 


§ 1.6.2-1.6.4 - 12 - 
: - 103 
1.6.2 Thus the Abhidharmasutra 


or mentioned in the Yogacarabhumi nor in any other text 


104 


is not quoted 


before the Mahayanasamgraha and the Abhidharmasamuccaya. From 
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the doctrinal point of view, it . clearly represents an advanced 
stage of development quite close to that of the Mahayanasamgraha 
itse1t, 1°° Therefore, it is probably not much older than the 
latter. Anyway, it seems to be later than the Samdhinirmocanasu- 
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1.6.3 The Samdhinirmocanasutra, in its turn, 
is, to be sure, quoted, and even wholly incorporated, in 

oo see : d - - - . 1 
the ViniScayasamgrahani Section of the Yogacarabhumi. 08 But, as I 
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have tried to show in an earlier paper and as has been 


demonstrated independently by Sh. Suguro!1° and come to be accepted 


by several Japanese scholars, !14 it does not _ seem to be known 


to, or presupposed by, at least most}? of the Baste 

Seetton (Saptadagabhumika, 113 amy), 114 nor, as far as I 
know, the Vastusamgrahani./15 The Samdhinirmocanasutra seems rather 
to presuppose some of the peculiar concepts and doctrines of the 


Baste Section of the Yozacarabhuatce’” 


1.6.4 One of these concepts is alayavijfiana. Usually, the new 
kind of vtjrdna distinguished from the ordinary six is, 
in those, chapters of the Samdhinirmocanasutra where it occurs, }}7 
called ‘dddnavijndana'. But in one passaee™ it is stated to be 
also called '‘alayavijfiana'. This looks like an “inclusivistic" 
identification of the Sutra's own concept with an 
already existing concept of another, somehow related 
but perhaps also rivalling group. In any case, it would seem 
improbable that one single new concept should have been given 
two new names right from the outset. Besides, in the case of 
the opposite assumption, viz. that the Yogacarabhumi borrowed 
alayavijfiana from the Samdhinirmocanasutra, one would hardly be 
able to explain the fact that the Basic Section of the Yogacarabhu- 


mi consistently uses '‘alayavijfiana', i.e. the term which is Margin- 
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al in the Samdhinirmocanasutra, but nowhere the main term ‘'dddnavi- 
jnana',1+9 which is found only in the Vinigcayasamgrahani, its 
occurrences being, however, limited, even there, to quotations 
from the Samdhinirmocanasutra. !2° Therefore, the Samdhinirmocanasu- 
tra, at least the portions concerned with the new kind of vijfdna 
distinguished from the ordinary six, was most probably composed 
before the Vinigcayasamgrahani but after the Baste Section of the 


Yogacarabhami. !2} 


1.6.5 Such a view presupposes, however, that the Yog a= 

carabhumi isa com pilation consisting 
of several (or at least two) heterogeneous (or at any rate 
chronologically distinct) layer gi and is not, as A. Mu- 
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kai assumes, an entirely coherent work executed, and planned in 
advance to the last detail, by one single author. Indeed, the 
124 

all the 


‘more since the present investigation will show that the alayavi- 


latter possibility appears to me highly improbable, 


jfiana theory of (at least a part of) the initial portion of the 
125 


Vinigcayasamgrahani is not, as Mukai asserts, a full treatment 
of this concept in complete harmony with the brief statements on 
the matter in the Baste Seetton, but involves rather a concept of 
alayavijfiana which is altogether different from, nay incompatible 
with, that of the Baste Seaeions ° Moreover, it would be quite 
strange, upon Mukai's presuppositions, that in the Samahita Bhumih 
of the Basic Section (see § 2.1) the presence of alayavijfiana in 
nirodhasamapattt is expressly taught to be indispensable, whereas 
in a subsequent _ chapter (viz. the Sravakabhumi) no 
mention is made of it when this same state is defined (see § 2.34 
n. 156). I therefore continue to prefer the "compilation hypothe- 
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sis" as the most probable one. 


1.6.6 For the present investigation it does not matter whether, 
as N. Hakamaya stresses, (°° As anga was the compiler 
of the Yogacarabhumi or at least involved in the compilation 


process (and, if he was, in which way). What matters is that the 
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compilation rests on materials that are heterogeneous to a certain 
extent (heterogeneity being presumably due to difference of not 
only time but also ambience, etc.), and that it took place in more 
than one step. In the present context, it may be sufficient to 
distinguish, roughly, three main layers: /29 
1) portions - probably the oldest layer(s) - not containing any 
reference to alayavijfiana: parts of the Basic Sectton, esp. the 
Sravakabhumi and the Bodhisattvabhumi, and the Vastusamgrahani; 

2) the rest of the Basie Section, with sporadic occurrences of 
alayavijfiana but no reference to the Samdhinirmocanasutra; 

3) the ViniScayasamgrahani containing a detailed treatment of 
alayavi jfiana and the same time quoting and making use of the 


Samdhinirmocanasutra. 


1.6.7 This distinction of layers does not imply that each 

layer is homogeneous in itself. Nor does it mean that 
later layers may not also include some fairly old materials; for 
it is obvious that the Vinigcayasamgrahani, e.g-, contains a l]- 
so such materials as precede or at least altogether ignore the 
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(pertinent parts of the) Samdhinirmocanasutra or the alayavi- 


tot Nor does it exclude that the earlier layers may 


jfiana theory. 
contain sporadic additions by the (or a) later compiler or redac- 
tor; for a few passages of the Baste Section actually show 
isolated occurrences of concepts not found except in the post-Sam- 
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dhinirmocana materials of the ViniScayasamgrahani. But apart 
from these very few exceptions it is the Basie Section of the 
Yogacarabhumi that should, in our case, be regarded as the earliest 
source, and it is therefore the pertinent passages in this text 


that should be investigated first. 


1.7 What is, in my opinion, required in order to proceed from 

mere plausibility to historical certainty or at least well- 
founded probability is to check each passage or context that might 
be supposed to have given birth to alayavijfiana (in the sense of § 


1.4) against the following criteria: 
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(1) Either the systematical/dogmatical or exegetical situation 
must be shown to have clearly reached a stage at which the 
introduction of a new type of vijfdna became inevitable, 
or there must be unambiguous evidence for direct psychological or 
mystical experience of such a new type of vijridna; 

(2) The specific quality or function of this new type of vijvidna 
must render fully plausible the choice of the term ‘ala ya vi- 


jnana'. 


1.8 In this connection, it should be borne in mind that there is 

no unanimous tradition as to the literal meaning of the term 
'alayavijfana'. There is no explicit explanation of its literal 
Meaning in the Yogacarabhumi 33 but only an implicit one (see § 


6.2.2.d) which is, however, hardly original (§ 6.2.3, esp. a). The 
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oldest available explanation, at least the oldest explicit 


explanation, is rather the one that is found in the Samdhinirmoca- 


135 Other important early sources explaining the term 
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nasutra. 


‘alayavijfiana' are: Abhidharmasutra, Mahayanasamgraha, and 


138 Pratityasamutpadavyakhya (Pratitya- 
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Vasubandhu's Karmasiddhi, 
samutpadadivibhanganirdega)!3? and Paficaskandhaprakarana. 
explanations, however, diverge considerably, probably due to doc- 
trinal developments, !4! but also to the very ambiguity of the word 
'alaya' which, though preferably used in the sense of "Clinging" 


: F : ‘ 2 
or "that to which one clings" in the canonical texts, 14 was 


143 


variously concretized by the Abhidharmikas and may, on top of 


that, have been used by the Yogacaras in any meaning current in 
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ordinary Sanskrit. 


1.9 It cannot of course be ruled out a prtor?t that an 

investigation on the lines of the criteria stipulated in 
§ 1.7 might have a negative result in the case of all_ the 
occurrences of alayavijfiana in the Basic Section of the Yogacara- 
bhumi. In that event, it would be reasonable to assume, with 
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Suguro, that the notion of alayavijfana was formed outside the 


Yogacarabhumi (or the materials incorporated in its Baste Section) 
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and taken over by it as a ready concept already alienated from its 
original meaning and context, or at least that this original 
context was, for some reason or by accident, not included in the 
materials compiled. In order to discover the original meaning and 
context of alayavijfiana one would, in this case, depend on infer- 
ence or, at best, on scrutinizing later sources in the hope of 
finding the original meaning and context of alayavijfana still pre- 
served, by some lucky chance, in one or the other of them. Yet, 
the result would, in any case, be more doubtful than if a passage 
satisfying the requirements of § 1.7 could be found in the Baste 
Sectton itself. 

It is the aim of the subsequent part of this paper to show that 
at least one_ such passage does in fact exist - a passage, by 
the way, which so far seems to have escaped the attention of 
scholars, or at least has not been recognized in its full signifi- 
cance. 

The fact that this passage can be shown to actually satisfy 
both the requirements stipulated in § 1.7 and thus permits to 
derive from it a hypothesis on the origin (in the strict sense of 
§ 1.4) and early development of the alayavijiiana theory does 
not eo tpso exclude that other passages or contexts - even 
from the Basie Section of the Yogacarabhumi, not to mention later 
sources - might also satisfy these requirements and could there- 
fore likewise claim to explain the origin of alayavijfiana. Theore- 
tically speaking, alayavijfiana may have been introduced in order 
to cover several _ functions from the very beginning. Yet, 
for the time being I have to confine myself to presenting a 
preliminary examination of the other pertinent passages from the 
Baste Sectton only (§ 6). An evaluation of later sources, which 
of course may contain additional contexts of alayavijfiana satisfy- 
ing the requirements of § 1.7, is beyond the scope of this paper 
(for an exception see § 7.3). Their evidential strength would in 
any case be inferior to that of passages from the Basic Section, 
except if it could be shown beyond doubt that they constitute or 


at any rate faithfully represent materials of at least the same 
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antiquity as those contained in the latter, the onus probandt 


being incumbent on him who advocates such a thesis. 
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2. Introduction and original meaning of alayavijnana 


2.1 The passage which I take to represent the starting-point of 


the alayavijfiana theory - and which appears not to have 
received so far the attention it deserves - is found in the Sama- 
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hita Bhumih of the Basic Section of the Yogacarabhumi: 
"When [a person] has entered [Absorption into] Cessation 
(nirodha(samdpatti)), his mind and mental [factors] have 
ceased; how, then, is it that [his] mind (vtjridna) has not 
withdrawn from [his] body? - [Answer: No problem;] for [in] 
his [case] alayavijfiana has not ceased [to 
be present] in the material sense-faculties, which are unim- 
paired; [alayavijfiana] which comprises (/possesses / has re-. 
ceived) !47 the Seeds of the forthcoming [forms of] mind 
(pravrttivijnidna), so that they are bound to re-arise in 


future (i.e. after emerging from absorption)." 


2.2 To be sure, this passage (which I shall henceforward call 

Initial Passage) does not expressly introduce alayavijfiana 
aS a new concept, and therefore does not look like a spontaneous 
verbalization of its discovery, jotted down, as it were, imme- 
diately after the idea of alayavijfiana had been conceived for the 
first time. Rather the passage gives the impression of an adapta- 
tion of this discovery to the forms of a dogmatic discussion or 
catechizing. But it cannot simply be taken for granted that a 
spontaneous, non-formalized verbalization of the discovery of ala- 
yavijfiana was ever - so to speak - officially promulgated; and 
even if this were the case, the spontaneous verbalization does not 
seem to have been preserved as such but only in the formalized 
guise of the present passage, which is thus the only available 
starting-point for investigation and at any rate in this sense the 


Intttal Passage. 
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2.3 At any rate, it is obvious that my Initial Passage, which 
was moulded into a formal proof of alayavijiiana in the VinSg 
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alay. Treatise (see § 1.5), satisfies the first of the two 
requirements stipulated in § 1.7, viz. it contains a cogent motive 
for the introduction of a new type of vijvidna different from the 
six traditional vijvdnas. For it virtually refers to a passage 
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from a canonical Sutra where the difference between death and 
Absorption into the Cessation of Notions (or: Ideations!°°) and 
Sensations (sanjrd-vedaytta-ntrodha-samdpattt) is said to be based 
on the fact that in the latter state, in contrast to death, 
life-force (dyus) is not yet exhausted, bodily heat (usman) is 
not yet extinguished, the sense-faculties are unimpaired, and 
vijridna has not withdrawn from the body. That this Sutra passage 
makes the assumption of some vtjvdna in ntrodhasamadpattt almost 134 
inevitable is also documented by the fact that according to 
Vasubandhu! >” it is on this same passage that Vasumitra, 193 ina 
lost work called Pariprecha, based his thesis that in ntrodha- 
samapattt mind (cttta) continues to exist.!°4 But, according to 
the Abhidharma of the "orthodox" Sarvastivadins /Vaibhasikas, !2> in 


nirodhasamapattt all kinds of mind (citta/vijridna) and mental fac- 


tors (cattta) - i.e. the six traditional kinds of vtjrdana and 
their associates - are interrupted, and precisely the same view 
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had also been adopted by the earliest Yogacaras. Thus, the only 
way out of the difficulty was to declare the vtjvidna which has not 
withdrawn from the body in ntrodhasamdpatti to be an other, 
subliminal type of vtjvidna, which, as sense-perception is excluded 
from all meditative absorption, could either be determined as an 
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ese bi futzas 1 
unusual form _ 0of manovtgnana or more convincingly 
- and this is how the Yogacaras decided or quite soon came to 
decide - as an entirely new kind = of vtjrdana 
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completely different from the ordinary six. 


2.4 Yet one may raise the question why the Sarvastivadins did 
not feel the same need. The answer is simple enough: because 


their version of the Sutra miacage > (as also that of the Pali 
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schoot61) did not contain the crucial reference to vtjndna (vijnd- 


nam ecasya kdyad anapakrdantam bhavati'®?) but only mentioned life- 
force, bodily heat and sense-faculties. To be sure, this version 
of the Sarvastivadins (and Theravadins) may be authentic in view 
of the original character of ntrodhasamagpattt as a kind of mysti- 
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cal anticipation of Nirvana-after-death, which would seem to 
imply the cessation also of vignana. 164 But it does not harmonize 
with the preceding paragraph of the Sutra; for according to all 
versions known to me, this preceding paragraph proclaims life- 
force, bodily heat and vig*radana to be the principles of 
life, which by withdrawing from the body render it a eense.s > 
Thus, if, in the subsequent paragraph of the Sutra, the words 
'utjvidnam casya kdydd anapakrdntam bhavatt' in the version follow- 
ed by the Yogacarabhumi (and by Vasumitra: see § 2.3) - which is 
almost certainly that of the Milasarvastivadiis’ °° -<~Are an fact 
an addition, they were almost certainly motivated by the intention 
of harmonizing this paragraph of the Sutra with the preceding one. 
To be sure, even the preceding paragraph of the Sutra, as a 

general _ statement that life depends on life-force, bodily 
heat and vt~gnana, might have been found to imply 
continuous presence of (subtle) vtjvidna even in unconscious 
states: !°7 but the assumption of some kind of vijrdna in ntrodha- 
samadpattt was, on the basis of this passage, far less imperative 
than on the basis of an expres s_ statement as is found in 
the Mulasarvastivada version of the Sutra. Thus, it was only for 
the followers of the Mulasarvastivada tradition (or of traditions 
with similar versions, if there were any) that the problem arose 
that even in the state of ntrodhasamdpattt where all ordinary 
vijrianas were absent some other form of vijridna was nevertheless 
required, although there are paewagesl?? which show that the 
Yogacaras do not seem to have become aware of this problem right 
from the outset but only after pertinent dogmatic speculation had 
deepened, and even then perhaps not all of them at the same 
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time. 
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2.5 In order to solve the problem, the Yogacaras, according to 
my Inittal Passage (§ 2.1), seem to have recurred to the 


theory, sometimes ascribed to "certain Sautrantikas", //° that (the 


body and) the material sense-faculties (rupindriya) on the one 


hand and mind (ettta, vijridna) on the other contain their own 
heh This theory 
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which is also found transmitted in the Yogacarabhumi appears, 


Seeds (btja) as well as the Seeds of each other. 


to be sure, to have been developed in the context of the different 
problem of how mind can re-arise after _ unconscious 
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(actttaka) states, and corporeal matter after existence in the 


172b But, since one of these uncon- 


immaterial sphere (drupyadhdtu). 
scious states is ntrodha-samdpattt, it implied the view that in 
this state the Seeds of mind continue to exist in the material 
sense-faculties. It is this aspect of the theory that was recurred 


173 


to by the Initttal Passage, as is confirmed by the explicit 
addition of the attribute "material" (rupin) to the sense-facul- 
ties - an attribute which is missing in the Sutra passage the text 


tol/4 - as also by the reference to the Seeds of the 


refers 
pravrttivijfianas and their later reappearance (which is not 

called for by the questiont!). Yet, the different problem 
posed by the Sutra passage to which the Initial Passage alludes 
(viz. that vtjfidna must not have withdrawn from the body, i.e. 
must be present in _ ntrodhasamdpattt) could not be solved 
by merely referring to the presence of the Seeds of mind in 
ntrodhasamapattt. At least if the wording of the Sutra was taken 
seriously, it rather could be solved only if the Seeds of 
mind, which according to the above-mentioned bija theory continue 
to exist in the state of ntrodhasamdpattt, were understood as or 
developed into a special form of mind proper, intoa 
vtjndna on its own, and this is precisely what the Yogacaras have 
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done. 


2.6 It is in the light of the connection of the Initial Passage 
with the above-mentioned bija theory (§ 2.5) that I have, 


in § 2.1, translated the locative riupigv indriyesv aparinatesu not 
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as an absolute one ("for [in] his [case] - his material sense- 
faculties being unimpaired - alayavijiiana ... has not ceased") but 
asa true locative, taking the text to mean that alayavijfia- 
na, comprising the Seeds of the ordinary forms of mind, continues 
to exist in _ the material sense-faculties which (or: since they) 
are [still] anamparned."” as do the Seeds themselves in the 
above-mentioned bija theory. 


2.7 If this interpretation, supported by both the Tibetan’? and 
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the Chinese translation, is accepted, it becomes obvious 
that the Inittal Passage also meets the second requirement of § 
1.7, i.e. it renders the choice of the term _  ‘'‘alayavijfiana' 
plausible. For in it, this term would be most appropriate if taken 
to mean "the (or, if the term is new, perhaps better: a) [form of] 
mind [that is characterized by] s ticking [in the material 
sense-faculties]", in the sense of being hidden in 
then! 79 a meaning which moreover would contrast perfectly with 
the term 'pravrttivtjfdna', i.e. mind as it comes forth or mani- 


fests itself in a [cognitive] act. 


2.8 This interpretation of the term 'alayavijfana' would seem to 


18 


be confirmed, at any rate in substance, . by what appears 


to be the oldest extant explanation, or at least explicit explana- 


tion, of its literal meaning (see § 1.8), viz. Samdh v.3, 1! 


where we read that the vtjvidna taught in the preceding paragraph 
of the text, viz. Mind-containing-all-Seeds (*sarvabijakam cittam), 
"is also called ‘alayavijfiana', because it sticks to and dissolves 


into or hides!®? in the body, !83 


184 (i.e. 


in the sense of sharing its 
destiny becoming closely united with it)". Similarly, 
according to the third explanation of the term in the Paficaskandha— 
ka, alayavijfiana is called 'alayavijfiana' because it sticks to, or 


hides in, the body (*kdydlayanatdm upadayay'®5 
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2.9 In view of the preceding observations, and provided I am 

right in taking the Initial Passage to represent the situa- 
tion which gave birth to alayavijfiana (in the strict sense: see § 
1.4), my earlier explanation of the original meaning of the term 
‘alayavijfiana' as "mind [the function of which is] cling- 
ing to (i.ew appropriation. of) [the body] "#86 will 
need correction. That explanation was based on a less probable 
interpretation Of Samdh v.3, on the related term 'dddnavtjridna' 
used in the Samdhinirmocanasutra, on the quasi-synonymity of 
'dlaya' and ‘upddana' taught in Y 26,18, and on the fact that, in 
the Yogacarabhumi, one of the central functions of alayavijfiana is 
to appropriate and keep appropriated the corporeal basis of one's 
personal existence (i.e. the body including the material sense-fac- 
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ulties (aSrayopadana) . To be sure, the present context, 
though not suggest in g_ such an explanation, would not be 
incompatible with it either, because the reason why vtjvidna must 
not withdraw from the body in ntrodhasamadpattt is of course the 
fact that corporeal matter has to be kept appropriated 
(updtta) by mind in order to remain an intact, living body instead 
of rotting like a eeppeest ©? As one may safely presuppose that the 
early Yogacaras were familiar with the canonical meaning of 
'alaya' (see § 1.8), one might be inclined to assume that the 
ambiguous term ‘alayavijfiana' was chosen deliberately in order to 
include the nuance that the "hidden" vtjvidna continuing to exist 
during ntrodhasamdpattt functions at the same time as the vijvdna 
that appropriates, or keeps appropriated, corporeal matter. 19° But 
I doubt that ‘dlaya’, in the traditional meaning of "clinging", 
i} actually used in this "biological" 
92 193 and the Pali 


is, except for late texts, 


sense. Both the Mahayanasamgraha, ! the Vibhasa 


194 


commentaries point to "clinging" in a psychological, s pir - 
itually negative_- sense, as does also a definition 
found in the Srutamayi Bhumih of the Yogacarabhumi, according to 
which @laya means longing for the past, eagerly looking forward 
195 


to the future, and clinging to the present. Thus, ‘dlaya' in 


the traditional sense seems to correspond to ‘'updddna' not in the 


§ 2.10 - 24 - 


meaning of biological appropriation” but in the sense of spiritu- 


197 


ally negative Clinging, i.e. of chandardga. But precisely this 


latter aspect would seem to be practically excluded in the context 
of ntrodhasamdpattt which, in addition to being unconscious, is 


accessible to Noble Ones (arya; more precisely: andgdmins) and 


198 


Saints (arhat) only (and was, originally, a kind of mystical 
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as being similar to which it is 
200) 


anticipation of final Nirvana, 
qualified even in some later texts . Therefore, in my Initial 
Passage, provided that it actually represents the situation in 
which alayavijfiana was born (in the strict sense of § 1.4), the 
term ‘alayavijfiana' as such almost certainly does not include the 
nuance of biological appropriation nor that of spiritually nega- 
tive Clinging. 


Zot 'dlaya!' 


2.10 Yet, like other semantically related concepts 
(in typically Buddhist usage) was employed not only as an 
action-noun but, as has already been indicated in § 1.8, also ina 
locative or passive/objective meaning , 7°? i.e. 
in the sense of "that which is clung to", "that to which one 
clings", taken, by the commentators and exegetes, to designate 
either samsaric existence as a whole, or the objects of sensuali- 
ty,2°3 or the upddana-skandhas ,7°4 i.e. the constituents of person- 
ality to which one clings because (or even in the very sense that) 
one believes them to be one's Self or one's own. 2° 
As will be shown in detail later on (§ 3.11.2-4), there are, 

in the Yogacarabhumi, passages where the [basis-of-]personal-exist- 
ence (dtmabhdva), the [Result-of-]Maturation containing all Seeds 
(sarvabtj(ak)o vipakah) or even the Seeds (biga) are expressly 
stated to be the objective basis of the notion of 'I' or of the 
belief in Self, and even equated with dlaya in the passive sense. 
One might, therefore, assume that the Initial Passage, by choosing 
the term ‘alayavijfiana', may have intended to suggest that what 
has to be understood as the ultimate objective basis of the notion 
or feeling of and attachment to Ego is not the basis-—of-—personal- 
existence (dtmabhava) in the traditional sense but rather the new 


kind of vtgrvdna. 


a Xe § 2.10 


But there is no proof that this was what did in fact happen. 
On the contrary, there are rather telling clues against such a 
possibility: If the term ‘alayavijfiana' had, from the outset, been 
intended to express, or at least to suggest, the new vtjridna's 
being the object of Clinging to Ego, one would expect the earliest 
explanations of the term to make this meaning explicit. Yet, this 
is not the case, neither in the explanation of the Samdhinirmocana- 
sutra (§ 2.8) nor in the - implicit - "etymology" supplied by the 
Baste Section of the Yogacarabhumi (for which see § 6.2.2.d), the 
oldest available source interpretating ‘alayavijfiana' as "mind 
that is clung to [as Self]" being the Mahayanasamgraha (see § 
3.11.8). Apart from this (which regards the term ‘alayavijfia- 
na'), even the idea that alayavijfiana is the objective basis 
of a (spontaneous) notion or feeling of Ego (in all ordinary 
people) is not explicitly stated before the ViniScayasamgrahani 
(see § 3.11.5-7). It thus appears that this idea arose only some 
time after _ the introduction of alayavijfiana, probably only 
after this concept had undergone an important change (see § 
3.11.5). Thus, the term ‘alayavijfiana' can, in the Initial Passage, 
hardly be intended for the main _ purpose of indicating that 
the new vijndna is "that which is clung to as Self". 

At best, by coining the term ‘alayavijfiana', the Initial 
Passage may have intended to suggest, as a secondary 
nuance, that the new kind of vijgfdna was a part of 
the basis-of~personal-existence (dtmabhdva) which is clung to as 
Self by ordinary people (cp. § 3.11.2 and 4). But at any rate such 
a nuance was, in case it had in fact been intended, not crucial to 
the specific context of the passage, and was hence not made 
explicit and developed except later on. It is thus equally possible, 
if not even probable, that such a nuance was, originally, not 
intended but came to be evoked afterwards automatically due to the 
predominant use of ‘dlaya' in Buddhist texts, especially when the 
close connection of alayavijfiana with nirodhasamapattt or similar 
states (§ 3.1-3) had weakened. Such a subsequent association of 


the term ‘alayavijfiana' with the typically Buddhist meaning of 


§ 2.11 - 26 - 


'alaya' may have started in the prose explanation of the Pa- 
ramarthagathas, where ‘alayavijfana' may mean "vtjridna stuck to 
[as (the primary element of?) one's basis-of—personal—existence ]" 
(see §§ 6.7.2 [1.band 2.b] and 7.1B.2.2.1); and this association 
may have even been one of the factors which decisively contributed 
to some of the fundamental modifications of the concept of 


alayavi jfiana. 


2.11 Another nuance to be considered as possibly intended al- 

ready in the Initial Passage by the term ‘alaya(vijfiana)' 
regards the relation of the new kind of mind to S eeds , since 
such a relation is in fact expressed by the text itself when it 
declares alayavijfiana to be possessed of, or to comprise (-part- 
grhita), the Seeds of the pravrttivijfianas. And although an express 
explanation of ‘alayavijfiana' in the sense of "mind that is the 


abode or receptacle of Seeds" is not unambiguously documented?°° 


ane one of the implicit "etymolo- 


before Vasubandhu the KoSakara, 
gies" of alaya(vijfiana) in the Basie Section of the Yogacarabhu- 
mi (see § 6.2.2.d) refers to its being furnished (-upagata) with 
Seeds. Actually, in a passage of the Savitarkadi-Bhumi the expres- 
sion that the Seed of something (x) is contained (-partgrhita) in 
something else irr is equivalence to the expression that y is 
"approached by" or furnished with (-upagata) the Seed of se and 
‘upagata’ is, in its turn, a quasi-synonym of (aitnat Besides, 
the Seeds (bija) are sometimes qualified as sticking (~sannivista) 


in mind, 7! and ‘(san)nivista’ is another quasi-synonym of 


talina' 219 Thus, the possibility that in the Intttal Passage 
‘alayavijfana' may mean “mind to (or: in) which [the Seeds] 
stick", would seem to deserve consideration. 

Yet, though, as an exegete, one might be able to 
justify such a use of the term 'alayavijfianat a posteri- 
ori, it is hardly conceivable how anybody could have coin - 
ed precisely this term for no more than designating the function 


of containing or comprising Seeds. For in contrast to related 


expressions like ‘sannivista’, ‘upagata' and '‘parigrhita'’, the 
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terms ‘dlaya’ or ‘dlina' are never _ used, in the Yogacarabhu- 
mi, in connection with Seeds. Thus, if the new vtjyidna was to be 
named after its function of comprising Seeds, one might have 
called it '‘bijavijvidana' or the like, whereas the choice of the 
term ‘alayavijfidna' would remain unintelligible if viewed from 
this angle only. Therefore, the aspect of being stuck to by Seeds, 
too, can at best be regarded as a secondary nuance, incidentally 
alluded to by a term which was primarily coined to signalize the 
new vijydna's sticking, and lying hidden, inthe material sense- 
faculties. 

This is further confirmed by the fact that the Samdhinir-— 
mocanasutra explains the term only _ in the latter sense and 
does not even mention the possibility of interpreting ‘dlaya' as 
being stuck to by Seeds, although I do not see any reason why it 
might have concealed such an interpretation if it had known it. 
Even in the Mahayanasamgraha - a text in which being furnished 
with Seeds is no doubt the central aspect of alayavijfiana (see § 
5.12.2) -, an explanation of ‘alayavijfiana' in the sense of "mind 
stuck to by Seeds" is not found. One may argue that this explana- 
tion may have been deliberately ignored _ by the author of 
the Mahayanasamgraha because he felt it to imply too much of a 
difference_ between Seeds on the one hand and alayavijfia- 
na on the other, which may not have fitted in with his view. But 
such a difference does not appear to obtain in the Inittal Passage 
either (see § 2.13.1). Thus, in the latter, too, the connotation 
"mind stuck to by Seeds" would seem to be fairly improbable, 
though I admit that no definitive judgement is possible since the 
Initial Passage may just as well have not yet been aware of the 
conceptual distinctions the matter itself does, to be sure, in- 


volve. 


2.12 Yet - provided that the preceding interpretation of the 


original meaning of ‘alayavijfiana' is correct -— is it not 


12 


rather surprising that the Yogacaras, though demonstrably” famil- 


iar with the traditional Buddhist use of the word 'dlaya’, never- 
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theless, in coining the term ‘alayavijfiana', resorted instead to 
the basic meaning the verb d-li- has in standard Sanskrit, the 
traditional Buddhist sense being, at best, a subordinate nuance? 


Is it possible that, though the term ‘dlaya-' 


was, to be sure, 
taken from Buddhist tradition, yet the meaning, at least 
the primary meaning, rather reflects an influence from some other, 
non-Buddhist tradition? I cannot resist the impression that one 
should consider, in this case, the possibility of an impact - 
though perhaps merely an atmospheric one and a deliberately alien- 


ans at that -— from the side of the brahmanical Sankhya 


ated one 
system which was already flourishing at the time of the compila- 
tion of the Yogacarabhumi (as is testified by the reference to 
Varsaganya in Y 119,2) and had, moreover, a conceptual pattern 
which could easily be adapted for solving the ntrodhasamdpat- 
tt problem. 

A typical idea of the Sanhkhya system is the contrast between 
latency and manifestation, between the disappearance and emergence 
of physical as well as psychic phenomena, and among the terms 
expressing disappearance there are also the verb 17- and the nouns 
'Laya' and 'pralaya'.214 Thus, the choice of the term 'alaya - 
vijfiana' for the latent continuity of mind during ntrodha- 
samdpattt may have been stimulated by Sahkhya terminology. 

The more so since in calling the actual, "forthcoming" forms 
of mind 'pravrtt i -vijfiana' - which appears to be another 
newly coined expression -— my Intttal Passage seems to be in- 
fluenced by the Sankhya term 'vrttzt', designating precise- 
ly the same phenomena, viz. the functions of the subtle 
faculty. of perception-and-cognition, the buddhi (or citta, 
if I may include the terminology of the Sankhyistic Yogasutras), 
which in its turn is the counterpart of alayavijfiana (which was, 
by the way, quite soon taken to be the citta catexochen) .71> 

Viewed from this angle, it would seem that the formation of 
the terms ‘alayavijfiana' and ‘pravrttivijfiana' was stimulated by 
the Sankhya notions of buddht and buddhivrtti, the specific San- 
khya term ‘buddhi' being, of course, replaced by a Buddhist equi- 
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valent, viz. ‘vtjviana'. But since a Buddhist system could not 
accept the substantialist presuppositions of the Sankhya concept 
of buddht/cttta and it s_ functions but rather had to take the 
latent and the manifest aspect of mind as two forms of mind, each 
existing on its own, the buddhi-vrttis had to be changed into 
vrttt- or, by way of a slight alienation, into pravrtti- vi - 
jnanas , and buddht/vijrana had to be expressly qualified 
as that form of mind which is latent (laya-) or - replacing the 
Sankhya term by a Buddhist one and at the same time more closely 
adapting it to the context - lying hidden in (d-laya-) the 
material sense-faculties. 

The probability of Sankhya influence in the case of alaya- 
vijfiana is increased by the fact that the introduction of the 
second kind of mind peculiar to the Yogacaras, viz. manas in the 
sense of a continuous notion or feeling of Ego (for which see § 
7.1A.2.2), appears on its part also to have received at least an 


216 where 


additional stimulus from the side of the Sankhya system, 
the "notion of Ego" (ahamkdra) is established as an entity on its 
own, placed, similar to the new manas of the Yogacaras, between 
the buddht (somehow corresponding to alayavijfiana) and manas which, 
as the organ that gathers and coordinates sense-data and as the 
faculty of thought, corresponds to the manovitjridna of the Yogaca- 


ras. 


2.13 After having tried to fix - on the basis of my Intttal 

Passage - the original meaning of the term ‘alaya- 
vijfiana', I shall now attempt to establish its original na - 
ture and properties ,, once again starting from the 
presupposition that my Initial Passage has, in principle, faithful-— 
ly preserved the original context of the introduction of alaya- 
vijfiana. This means that we should not all too readily supplement 
the information we can get out of the. present passage by what we 
merely know from other - presumably later - descriptions or 
definitions of the concept. But it will be legitimate to take 


into account, with due caution, "pre-alayavijfiana" materials and 


§ 2.13.1-2.13.2 we A 


see if - as in the case of the bija theory mentioned in § 2.5 - 


they are presupposed by the Inittal Passage. 


2.13.1 The Initial Passage is unambiguous in associating alaya- 
vijfiana with Seeds (btja), more precisely: with the 
Seeds of the forthcoming or manifest forms of mind (pravrtti-vijnda- 
na). The term by which the Intttal Passage expresses the relation 
between alayavijfiana and Seeds, viz. -parigrhita, is however too 
ambiguous to allow us to determine the precise nature of this 
relation. At least as far as I can see (cp. n. 147), it admits of 
being understood not only in the sense that alayavijfiana possesses 
or contains the Seeds, implying that it is, itself, 
something more, but also in the sense that alayavijfiana merely 
comprises. them, being hardly anything else but their sum 
or totality.7!7 In other words: There does not seem to exist, in 
the Initial Passage, any reliable clue for assuming that it did 
anything else but hypostatize the Seeds of mind lying hidden in 
corporeal matter to a new form of mind proper (see § 2.5), this 
new form of mind hardly, or, at best, but dimly, acquiring as yet 
an essence of its own, not to speak of the character of a 
veritable vtjyidna (see § 5). Nor does the passage offer a reliable 
hint as to whether alayavijfiana also contains other _ Seeds 
than those of the pravrttivijfianas - a question which is, however, 
not relevant to the context of the Intttal Passage and may, 


therefore, have come to be considered only afterwards (cp. § 3.13). 


2.13.2 An important point of the alayavijfiana concept of my 
Inittal Passage is that alayavijfiana is conceived of as 
sticking or hiding in the material 
sense-faculties . In view of the specific bija theory 
which seems to have provided the basis for the alayavijfiana idea 
(see § 2.5), this conception can be regarded as directly (though 
not unambiguously) expressed by the wording of the 
Inittal Passage (see § 2.6) and as suggested _ by the 


term ‘alayavijfiana' (see § 2.7). 


=o ye § 2.13.3-2.13.6 


2.13.3 A further property of alayavijfiana, which is not ex- 

pressly stated in the JIntttal Passage but inevitably 
implied by alayavijfiana's presence in ntrodhasamdpattt and also 
indicated by its name (see § 2.7), is its being subtle 


Geaeanaye fer subliminal. 


2.13.4 Moreover, as has already been hinted at (§ 2.9), the 

context of the Sutra sentence, which is quoted in the 
Initial Passage and due to which the introduction of alayavijfiana 
became imperative (§ 2.3), implies that alayavijfiana - as 
the vtjriana which, by not withdrawing from the body, keeps it 
alive and prevents the person who has entered ntrodhasamapattt 
from dying - performs, in this state at least, 
the function of biological appropriation  (updddna), 
which is actually ascribed to it in the first two chapters of the 


Baste Sectton (see § 3.5). 


2.13.5 There is no statement, in the Intttal Passage, as to the 
moral character of alayavijfiana. To be sure, there may 
hardly be any reasonable alternative to its being qualified (as it 
actually is in other passages of the Baste Section (see § 3.3.1.4)) 
as “falling under [the category of Result-of-]Maturation [of pre- 
vious karman]" (vtpdkasamgrhita) - which implies its being moral- 
ly neutral (avyakrta) -; but the issue may well have become 
thematic only somewhat after the introduction of alayavijfiana (cp. 
§§ 3.3.1.4 and 3.12). Yet, if the term 'alayavijfiana’ had contain- 
ed, from the outset, the nuance of the new vtjridna being (part of ) 
what is clung to as Self (see § 2.10), this would imply that 
already in the Initial Passage alayavijfiana was probably regard- 
ed as part of the basis-of-personal-existence (dtmabhdva) in so 
far as it is [Result-of-]Maturation (vtpdka) and the object of the 
notion of Self and of the feeling of identity (see § 3.11.2). 


2.13.6 Im the Initial Passage, alayavijfiana is taught to be 
present, and to prevent death, in ntrodhasamapattt, but 
the passage does not _ tell us anything about its occurrence 


outside  ntrodhasamapatti. It may well be that alayavijfiana 
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was, initially, conceived of as a kind of "gap-bridger", but 
hardly in such a way that its occurrence in ordinary states had 
been denied. It is more probable that this question had, at first, 
simply not yet become a conscious issue; and had it become a 
conscious issue already in the initial phase, probably alaya- 
vijfiana would have been taken to be present in ordinary states 
also; for it appears that in the specific bija theory on the basis 
of which the notion of alayavijfiana seems to have been modelled in 
the Intttal Passage (see § 2.5) the Seeds of mind lying hidden in 


the material sense-faculties were conceived of as a continuous 


series, present - at least throughout existence in the common, 
material world - even when the mental series, too, is function- 
ing.719 The possibility that alayavijfiana was conceived of as a 


continuous entity already in the Intttal Passage would almost turn 
into certainty in the - to be sure unlikely - case that the term 
‘alayavijfiana' was, already in this passage, actually intended to 
include the nuance of "mind which is clung to [as Self]}" (§ 2.10), 
because Clinging to Self can hardly take place in the state of 


ntrodhasamadpattt 220 


but must refer rather to ordinary states of 
mind, and preferably to ordinary persons at that. 


221 and even 


2.13.7 Like almost the whole of the Yogacarabhumi 
many parts of other early Yogacara texts, *2? the Initial 
Passage does not show any trace of idealism or 
Spiritualism, but on the contrary -plainly contradicts such a 
positition, since as already pointed out (§ 2.13.2) the 
sense-faculties are not only not _ taught to be 
mere images in alayavijfiiana_ but, on the contrary, 
alayavijfiana “is expressly taught to stick in the 
material sense-faculties. Besides, our pas-— 
Sage only mentions, as arising from Seeds in alayavijfiana, the 
pravrttivijfianas, but not the material sense-faculties or the body 
or even the external world. And even if it did, this would not eo 
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tpso imply their being nothing but mind or mental images. 


Rather we have to take into account the view that material 


i aie § 2.13.7 


things may originate from mind, just as in the 

bija theory presupposed by our passage (see § 2.5), and that this 
fact does by no mears jeopardize their materiality and involve 
their ideality, no more than the complementary thesis of the 
afore-mentioned bija theory, viz. that mind may, in certain situa- 
tions, originate from matter, is intended to imply materialism. 
Thus, the origin of the alayavijfiana theory does not_ seem to 
have any material connection with the origin of the doctrine of 


22 
4 nor do, as far as I can see, 


vt~gjnapttmdtrata, 
the Yogacarabhumi passages where alayavijfiana occurs show any 


significant relation toMahayana pee 
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3. Development of alayavijnana to the basic constituent of a 
living being 


3.0.1 After having presented and discussed in § 2 what I consid- 

er to be the passage representing, in principle at least, 
the original context of the introduction of alayavijfiana, I shall 
now try to show, on the basis of the earliest materials, how the 
newly introduced concept was subsequently developed. To be sure, 
this reconstruction of the early developments of the concept of 
alayavijfiana is, once again, a hypothetical _ one, the 
more so since it presupposes an at least partly hy pothet - 
ical chronology of the pertinent sources and takes as its 
starting point a passage only hypothetically  ini- 
tial. But, apart from the fact that I hope to have demonstrated 
the probability of the two hypotheses on which my 
reconstruction is based: if I should succeed in showing that the 
major subsequent developments can be reconstructed in a consistent 
and unstrained way on the basis of these hypotheses, this would be 
in its turn a further proof that they are correct. At any rate, 
some of the observations to be made in the course of reconstruct— 
ing the subsequent developments of the alayavijfiana concept may be 
worthwhile in their own right and will probably remain valid even 
if future research were to show that the line of development 


proposed by me needs correction. 


3.0.2 In the present paragraph, I shall describe what one might 

call the straight or linear development of alayavijfiana 
- its development from what appears to have been, primarily, a 
"“gap-bridger" into the very basis of personal existence and, 
finally, even of all phenomena -, whereas the development of its 
negative (especially spiritually negative) aspects and the specif- 
ic problems of its vijvidna nature will be treated in separate 
chapters (viz. §§ 4 and 5, respectively). In all cases, I mainly 
confine myself to the early period (Baste Section of the Yogacara- 


bhumi, Samdhinirmocanasutra and ViniScayasamgrahani), with occa- 


sae ed § 3.1-3.2.1 


sional but short excursions into later developments (especially at 
the end of ch. 5, [viz. §§ 5.loff.], but cp. also §§ 3.11.8, 
3.12.6-7, 3.13.5ff., and 4.8.5-6). 


3.1 Whatever one may consider to be already implied, or not yet 

implied, by the Initial Passage, other passages of the Baste 
Section of the Yogacarabhumi make it certain that it was at any 
rate realized quite soon that the new concept of alayavijfiana did 
not only solve the problem of ntrodhasamdpatti but was applicable 
to other situations as well, and that it was, moreover, well 
suited for the purpose of tying up and at the same time further 


developing several loose ends of previous speculation. 


3.2.1 To begin with, it was self-evident that the same diffi- 

culty as in ntrodhasamdpattit - viz. that without the 
presence of some kind of vijvidna to appropriate, i.e. keep alive, 
corporeal matter the person entering this state would die - 
obtains no less in the case of the other state of unconscious 
absorption, viz. “absorption into [the state of] an unconscious 
[being]" (asamjritsamapattt). Therefore, although there was in this 
case, in contrast to nirodhasamapatti, no Sutra passage express- 
ly stating the presence of a vtjvidna, the similarity of the 
Situation from the systematical point of view strongly suggested 
that in the case cf asamjntsamdpattt, too, it was the presence of 
alayavijfiiana that prevented death. Indeed, this conclu- 
sion is actually documented in a paragraph of the Proof Portion®2® 
of the VinSg dlay. Treatise (see § 1.5), where the existence of 
alayavijfiana is proved by pointing out that otherwise unconscious 
absorption, expressly specified as ntrodha- and asamgnit- 


227 the sutra passage that in 


samapattt, would not be possible, 
ntrodhasamdpattt vtjvidna has not left the body being quoted here 
- in an unspecific form lacking the express reference to ntrodha- 
samapatt? —~ merely as scriptural evidence corroborat- 


ing the (dogmatic) argument. 


§ 3.2.2-3.3.0 G3 = 


3.2.2 The fact that the extension of alayavijfiana from nitrodha- 

to asamjfitsamapattt has been documented, in the preceding 
paragraph, only from the ViniScayasamgrahani does not mean that 
this step, in spite of being all too obvious, was taken compara- 
tively late. Rather it shows that the Proof Portton includes 
fairly old sleneite.t>” For not only for this step but even for 
what would seem to be a further one, viz. the explicit extension 
of the presence of alayavijfiana to other comparable states, there 
is clear proof already in the Baste Section of the Yogacarabhumi. 
For the Sacittika-and-Acittika Bhamih?-? teaches that Alayavijfiana 
is present in five of the six unconscious states, i.e. not only in 
ntrodha- and asanjriitsamdpattt but also in an existence as an un- 
conscious [heavenly] being (dsamjnika, the cosmic pendant to asam- 
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jvitsamapattt) as well as in deep sleep and deep swoon, 
it is only missing in the state of Extinction where no "posses- 


sions" (i.e. skandhas) remain (ntrupadhtSeso nirvdnadhdtuh). 


3.3.0 Other states for which at least faintness of 
consciousness was regarded to be typical are the moment of 
rebirth  - more precisely: of Linking up (prattsandht) a 


new existence, which in the case of human beings and "higher" 


animals means: at the moment of conception - and the moment of 
death st According to the Vaibhasgikas, this faint conscious- 
232 


ness was a manovijnana, and originally this appears to have 


been the view of the Yogacaras, too.733 It is even reported to 


have been advocated by later representatives of this school. “34 
Yet, it would seem that alayavijfiana - like bhavarga-vivridna in 
Theravada dogmatics”39 - was better calculated to explain these 


two states also. In fact, in late Yogacara sources the view is 
expressed that at the moment of conception as well as at that of 


36 alayavijfiana.79/ In the 


death there is no manovtjndna but only” 
Baste Sectton of the Yogacarabhumi, however, there is no mention 
of alayavijfiana in connection with the moment of death or process 
of dying (apart, of course, from the fact that its presence in 


ntrodhasamapattt prevents. death), but it does occur in 


T= § 3.3.1.1-3.3.1.2 


the context of rebirth/conception, though even here it is not so 
much the psychological aspect but rather the biological 


function of mind which appears to have entailed its introduction. 


3.3.1.1 This biological function of mind (vtjgvidna) at the moment 


of conception is already expressed by the canonical 
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statement that if vtgjrdna did not enter the mother's womb, 
namardpa (largely = mind and matter) would not be able to coalesce 
(sam-mirch-)739 , or the father's semen and the mother's blood2394 
(which have amalgamated there) would not be able to coalesce [with 
mind] or/and coagulate, so as to become the proto-embryo (kalala). 
240 


Similar formulations can be found in the Vastusamgrahani and 


241 
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of the Yogacarabhumi. But in one passage of 
243 and 


the Baste Sectton 
the Baste Sectton as well as in later Yogacara sources 
even in later quotations of the canonical statement 44 the phrase- 
ology is slightly changed to the effect that it is now mind 

(vijndna) that is stated to coalesce with, or merge into (sam- 


murch-), the mixture of semen and blood. 


3.3.1.2 It is evident that this vtjfidna merging into the initial 

stage of corporeal matter was almost predestinated to be 
- and, in the Manobhumi of the Basic Section, *45 in fact was - 
identified with alayavijfiana, "mind [characterized by] sticking in 
[the material sense-faculties]". The more so since, similar to ala- 
yavijfiana present in ntrodhasamdpattt, which is, in the Intttal 
Passage, stated to comprise the Seeds (btja) of the pravrttivi jiia- 
nas (§ 2.13.1), mind at the moment of conception too is taught to 
contain all Seeds (sarvabija(ka)).24° Moreover, by merging 
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into semen-cum-blood it causes the next moment of this series 


of material factors to be furnished with the sense of touch (kd- 
yendriya) ,24° i.e. to be a sensitive, living organism; and the 
coalescing of proto-embryonic matter and mind - which means that 
they become so closely united as to share each other's destiny 
(anyonyayogakgema)*49 - has the effect that mind prevents em- 
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bryonic matter from putrefying, which in its turn means nothing 


else than that the vtjfdna arising at the moment of conception 


§ 3.3.1.3-3.3.1.4 - 38 - 

initiates biological appropriation (upadana) 79? 
which was also implied as an essential function of alayavijfiana in 
ntrodhasamadpattt (see § 2.13.4). Finally, the merging of vtjridna 
into semen-cum-blood at the moment of conception should also 
include the aspect - typical of alayavijfiana in ntrodhasamapattt - 
of hiding there, since the term sam-murch-, when predicated 


of vtgnana, suggests also the nuance of "fainting". 2>4 


3.3.1.3 Yet, it would seem that in spite of these agreements the 
context of entering the womb at the moment of conception 
entails, at the same time, a slight shift of meaning of the term 
‘alayavijfiana'; for in contrast to the Initial Passage (§ 2.1), 
where the state of being hidden in the material 
sense faculties appears to be the predominant aspect, 
in the context of mind entering the womb at the moment of 
conception what is in the foreground is rather the act or 
process _ of merging into, or of becoming closely unit - 
ed with, the germinal state of the body asa whole, and it 
seems to be to t hi s_ context that the explanation of the term 
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‘alayavijfana' in the Samdhinirmocanasutra (see § 2.8) refers. 


3.3.1.4 Finally, it may have been in the context of its (expli- 

cit) identification with the vtjvidna arising at the 
moment of conception that alayavijfiana came to be expressly regard- 
ed as "falling under [the category of what is a result of the] 
Maturation [of previous karman (and Delight in worldly exist- 


174m 


ence ) (vipdkasamgrhita). For at least in an analysis of 


pratityasamutpdda, found both in the Baste Sectton and in the 
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Vastusamgrahani, the vijridna which is produced at the time of 
Linking up (prattsandhtphalavijridna) in the very first moment of 
the new existence is expressly taught to be [Result-of-]Maturation 
(vépaka) ,2>° as in Theravada Abhidharma”>/ but contrary to the 
yaibhasikas-> and even to at least one (pre- or at any rate 
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non-alayavijfianic) passage of the ViniScayasamgrahani. 
rate, in the passage of the Manobhumi of the Baste Section where 


it has expressly taken the place of mind merging with semen-—cum- 


- 39 - § 3.3.2.1 


blood at the moment of conception, alayavijfiana is explicitly 


qualified as belonging to the category of [Result-of-]Matura- 


cious??? 


3.3.2.1 As has already been stated (§ 3.3.0), in the Basie 

Section of the Yogacarabhumi alayavijfiana has not yet 
been introduced into the context of the moment of death or process 
of dying. As far as the Psychologi-cal aspect is 
concerned, the Basic Sectton says, on the one hand, that one may 


die either in a good (kugala) or a bad (akuéala) or a neutral 
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(avyakrta) state of mind (which is also the doctrine of the 


Vaibhasikas)2°". On the other hand, it is said that in a dying 
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man, at least if he is an ordinary person, there arises 


self-love (dtmasneha), followed by welcoming or desiring a [new] 


5264) 265 


basis-of-personal-—existence (dtmabhdavabhinandana and this 


would seem to entail that mind at the moment of death is always 


defiled (kligta). 26° In both passages, the dying person 
may, before actually dying, lapse into a state of faint (sukgma), 
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indistinct (avispagta) consciousness (samjrid) which in the 


first is taught to be morally neutral (avyakrta)?™® and in the 


second may well include a kind of half-conscious continuation of 
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desire for a new basis-of-personal-existence, although one has 


to admit that the text of the Yogacarabhumi does not ex- 
plicitly_ say so.2/° In a pre- or non-alayavijfianic piece 
of the Vinigcayasamgrahani an altogether different view is advocat- 


ed, according to which mind at the moment of death is, as in 
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Theravada, exclusively _ ([Result-of-]Maturation (vtpd- 


ka) and therefore morally neutral and not obstructed [by Defile- 


ments] (anivrtdavydkrta). aye 


And even in those portions of the 
Vinigcayasamgrahani which make use of alayavijfana it is only in 
the special case of the Arhat_ who is going to enter 
the state of Extinction where no "possessions" (i.e. skandhas) 
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remain (ntrupadhtégesa-nirvanadhatu) that, in one passage, mind 
at the moment of death is unambiguously implied to be nothing but 
alayavijfiana__ because the Arhat dies in the state of 


ntrodhaseamadpattt where only alayavijfiana is left. 


A i Bee - 4o - 


In the case of ordinary persons, however, the presence of mano- 
vtjnana at death seems to be explicitly stated even in one of the 
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“alayavijfianic" portions of the Vinisgcayasamgrahani. 


3.3.2.2 Once again, it is rather under the biological 
aspect that alayavijfiana appears to have, in a general 
way, come to be introduced into the context of death. To be sure, 
the mere fact that at the moment of death mind (vtjvidana) is said 
to abandon the body (or the corporeal basis of 
personal existence) it had kept appropriated throughout lite?/5 
may be taken to suggest that this function should have been 
ascribed to alayavijfiana at least as soon as the latter had ex- 
pressly become identified with the vitjrdna initiating the ap- 
propriation of the (germinal state of the) body at the moment of 
conception. But there was no compulsion to 
do so as long as the presence of another _ kind of vtjiidna 
at the moment of death was not called into question (cp. § 
3.3.2.1) and as long as biological appropriation had not ex - 
pressly_ become the exclusive _ function of alaya- 
vijfiana (an exclusiveness which appears difficult to prove for the 
initial period and would presuppose the continuity of alayavijfiana 
(see § 2.13.6)). It is rather a specific aspect of this 
biological function of vtjrvidna at death that may have favoured 
its attribution to alayavijfiana: viz. the fact that, at least in 
the case of gradual death (keamacyutt) ,?7° vijndna was considered 
to abandon the body in steps, starting - in accordance 
with one's karman and signalizing, by the direction of its move- 
ment, the direction of rebirth - either from the upper or from the 
lower part of the body, the withdrawal of vijridna being indicated 
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by a corresponding disappearance of bodily heat. It is obvious 
that such a process lends itself to being explained in terms of a 
"somatic" vitgrdna which was, like alayavijfiana, regarded as stick- 
ing in, or pervading, the body and could easily be imagined to 
withdraw from it, step by step, in the process of 
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dying. Yet, even in this context the Baste Section does not 


introduce alayavijfiana but merely uses the inspecific 


- 41 - § 3.4.1 


term ‘vijridna', as do also the Vaibhasika sources which advocate 


ay and do not seem to have felt any difficulty 


a similar view 
either, the gradual withdrawal of mind and disappearance of bodily 
heat being explained by a gradual shrinking of the sense of touch 


280 It is only in the Proof Portton of the VinSg 


(kdyendrtya). 
alay. Treattse that the body's becoming gradually cold in the 
process of dying is explained to be due to a gradual withdrawal of 
a lay a vijfiana as the subject of biological supvopetactons 
Under these circumstances, it would seem doubtful that the fact 
that alayavijfiana came to be employed in the context of the 
biological aspect of mind in the process of dying further contribu- 
ted to expressly regarding it asa continuous entity of 
which biological appropriation is the exclusive function 
(let alone the possibility that it might have been in this context 
that alayavijfiana was first conceived); it would appear more 
likely that alayavijfiana was rather recurred to for a better 
explanation of the biological functions of vtjridna at death only 
after it had already clearly _ come to be conceived of 
as the continuous and exclusive subject of biological appropria- 
tion, as seems to be the case already in some passages of the 


Baste Section (see § 3.5). 


3.4.1 To be sure, alayavijfiana may well have been conceived of 

as continuous from the outset, but in the absence of an 
explicit statement to this effect in the Initial Passage we cannot 
be sure of this (see § 2.13.6). Even the fact that alayavijfiana 
is, in other passages, declared to occur not only in ntrodhasama- 
pattt but also in other states where consciousness is lacking or 
is faint (§§ 3.1-2 and 3.3.1) does not necessarily imply its 
continuity, as is shown by the counter-evidence of bhavargavirinana 
which, though functioning in all kinds of eapsc is yet regarded 
to be interrupted as soon as conscious mind processes arise. 204 
But bhavargavinyidna, in contrast to alayavijfiana, has nothing to 
do with Seeds (bija), which do not figure in the Theravada system. 


Therefore, it may not be unreasonable to suppose that the idea of 


§ 3.4.2-3.4.3 s:42s= 


the continuity of. alayavijfiana somehow derives from its associa- 
tion with Seeds; how precisely, is, however, a question which I 


can answer only in a rather speculative way (§§ 3.4.2-3). 


3.4.2 One possibility is that the idea of the continuity of 

alayavijfiana may have been provoked, or at any rate re- 
inforced, by the fact that it came to be identified with, or to 
supersede, erie ee erepecr ene ee eae oP ee et 
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(sarvabija(ka)m vijadnam)” since in an older version of the 
(materials compiled in the) first two chapters of the Basic 
Section (see § 6.1 and 6.3) the latter appears to have fulfilled 
functions in two contexts with which alayavijfiana had already 
been, or could easily come to be, associated: viz. as the basis in 
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the sense of Seed (btgasraya)?® of sense perceptions and mano- 
vijaana?®6 and as the vtjvidna merging into semen—cum—blood at the 
moment of donecucionse’! Now, it appears that Mind-containing-all- 
Seeds is something like the mind series (vtjfdnasantdna) in so 
far as it contains all Seeds: not yet conceived of as a new 
kind of mind in its own right but at best on the point of 
developing in this direction’ (see § 7.3.6.3.3). If this is cor- 
rect, Mind-containing-all-Seeds - being, in substance, identical 
with the mind series - would be largely (i.e. apart from states 
like ntrodhasamapatti which may simply have not been envisaged) 
continuous. Thus, when alayavijfiana came to supersede 
Mind-containing-all-Seeds, it should, in addition to incorporating 
the Seeds contained in mind, have also inherited the approximative 
continuity of Mind-containing-all-Seeds, and have at the same time 
supplemented it so as to reach complete continuity in so far as 
alayavijfiana itself was conceived of as being present in precisely 
those occasional unconscious states where the ordinary mind series 


was interrupted. 


3.4.3 Yet, it appears likewise possible that alayavijfiana was 
conceived as being continuous even before it came to take 
the place of Mind-containing-all-Seeds. As already suggested in § 


2.13.6, the Seeds of mind sticking in the material sense-faculties 
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- by hypostatizing which into a new kind of vtjridna the concept of 
alayavijfana appears to have arisen (§ 2.5) - seem to have been 
considered a more or less continuous series, which means that even 
from the very outset alayavijfiana, too, may have been conceived as 
being continuous, at least by tendency. Whether this was the case 
or not, continuity may, at any rate, have come in or been 
reinforced by the fact that, just as the Seeds of mind contained 
in corporeal matter, _ so also the Seeds of mind contained 
in the mind series (vtjrdnasantadna) - which, apart from 
sporadic interruptions as in ntrodhasamdapattt, definitely form a 
continuous flow - could, with the same right, be hiypostatized’”” 
and even declared to be a subliminal form of mind in their own 
right; or, since there is no reason to assume two _ such new 
kinds of mind with identical functions, they could simply be 
added to alayavijfiana._ The latter would thus 
have come to comprise both _ sets of Seeds, thereby virtually 
becoming identical with the beginningless and continuous series of 


Seeds (bija~santdna-prabandho 'ndadikalikah) 289 
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sticking in the ba- 
sis-of-personal-existence as a whole, and it would likewise 
naturally have come to supersede the less elaborate concept of 


Mind-containing-all-Seeds (see § 3.4.2). 


3.5 In view of the preceding considerations it would seem legi- 
timate to understand alayavijfiana in the first three chap- 
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ters of the Baste Section, even in the absence of an express 
statement to that effect, asa continuous entity which, 
as the result of the Maturation (vtpdka) of previous karman, 
enters the mother's womb at the moment of conception and merges 
into semen-cum-blood, appropriating (upddatr) it so as to con- 
stitute it as a living organism, and keeping it appropriated 

throughout life, even in unconscious states, and 
which, comprising all Seeds (sarvabijaka), functions 
throughout life _ as the basis in the sense of Seed 
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(btjadgraya) of every kind of sense-perception and mental cogni- 


tion (manovtjndna). 


§ 3.6-3.7.2 - 44 - 


3.6 This is, at any rate, the unequivocal position of the (basic 

layer of 793 the Proof Portion of the VinSg alay. Treatise, 
where the picture is, moreover, completed by the information that 
the vitjidna which - step by step — abandons the body at the time 
of death cannot be anything else but the vtjridna which had, 
throughout life, kept it appropriated, i.e. alayavijfiana (see § 


3.3.2.2). 


3.7.1 In the Proof Portton (especially its basic layer), biolog- 

ical appropriation, i.e. being the principle of life stick- 
ing in, and pervading, the body, is clearly the predominant 
function of alayavijfiana. The "somatic" character of alayavijfiana 
is, in the Proof Portton, moreover manifest in the idea that the 
existence of alayavijfiana is evident from (i.e. - as I understand 
it - that its presence in the body reveals itself through) mani- 
fold (or: diffuse?) corporeal experience (kdyiko 'nubhavah), or 
experiences of the body [arising] in the body?94 (kaye kdydnu~ 
bhavah), as they occur in meditative absorption or in ordinary 
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States of concentrated reflection, where a functioning of sense- 
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perception (including tactile experience) is excluded. 


3.7.2 A special case of such corporeal experiences due to alaya- 
vijfiana appears to be touched upon in the Hsien-yang~shéng- 
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chiao-lun. This text states that - in contrast to joy (pri- 
t t) which is mentadl_ pleasure based on "forthcoming" mind 
(pravrttivijidna, in this case = manovijfidna) - the pleasant 
[corporeal] sensation (s u kha) experienced in the first or 
second dhyana is an agreeable feeling consisting in a furthering 
of the body (draya), a sense of bodily well-being, based on 
(and somehow manifested by) a 1a ya vijfiana. This probably??° 
means that in the first and second dhyana alayavijfiana, sticking 
in the body, suffuses the latter with Ease (pragrabdhi)*?? , 
which had come to replace the Badness (dausthulya) - of which 
alayavijfiana had consisted before - when the basis-of—personal- 
existence (i.e. the body, or body-and-mind) was transmuted at the 


time of attaining dhyana. 2°° 


ae oe § 3.8.1-3.8.2 


3.8.1 Taking alayavijfiana as a continuous. entity (§ 

3.5) inevitably implies that - apart from unconscious 
states like ntrodhasamapattt - one has to assume the simul - 
taneous occurrence of at least two vtjridnas: one or the 
other of the ordinary vijvidnas, and alayavijfiana. But this was 


problematic since there is explicit evidence showing that the 
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pre-alayavijfianic materials of the Yogacarabhumi share the view 
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that in one and the same stream—of- 
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of most Abhidharma schools 
personality several vtjyvidnas cannot arise simultaneously. 
be sure, alayavijfiana is, in the Baste Section, hardly anything 
but Seeds (bija) hypostatized into a new, subliminal kind 
of mind, and there is no objection to the simultaneous occurrence 


of the mind series (vtjridnasantdna) and an (uninterrupted) 3°4 
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series of Seeds accompanying it, which means that in the case 
of alayavijfiana simultaneity with one or the other of the actual 
vijridnas may, at that stage, have been felt to be inoffensive. 
Yet, in so far as Seeds had been hypostatized into a new kind of 

vtgnadna, the principle of non-simultaneity of vtjfdnas came 
to be at least formally violated when alayavijfiana was 
assumed to be continuous. A more or less distinct awareness of 
this difficulty, and a shrinking back from open conflict with the 
afore-mentioned principle, may well account for the fact that, in 
the Baste Seetton, an explicit statement is lacking not only for 
the simultaneity of alayavijfiana and "forthcoming" vtjridnas but 
even for the continuity of alayavijfiana, if one disregards one 
unambiguous but still indirect reference in the commentary on the 
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Paramarthagathas (which I tend to assign to the latest layer of 


the Baste Seetion)°" , 


3.8.2 The situation has, however, changed in the Proof Portton 

of the VinSg dlay. Treatise. To be sure, in the basic 
material (i.e. what I have called layer Al and A2 in § 9.2) the 
continuity of alayavijfiana is, even here, not expressly stated, 
but it is unequivocally presupposed by alayavijfiana being con- 
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trasted with the non-continuous pravrttivijfianas. But, in con- 


tradistinction to the Baste Sectton, in the Proof Portion the 


§ 3.8.3-3.9.1 - 46 - 


inevitable corollary of continuity, viz. the simultaone- 
ity of alayavijfiana and pravrttivijfianas, is not only taken for 
granted2°? but - in the subsidiary material (layer Bl and B2 in § 
9.2) - explicitly realized and defended _slo 


3.8.3 The arguments adduced for this purpose - I disregard the 

third one (layer B2) which is still more advanced (see § 
9) - try to vindicate simultaneity by pointing out that even 
simultaneous occurrence of several pravrttivijfianas has to be 
accepted.2!! From the point of view of the pre- or non-alayavi jfia- 
nic materials of the Yogacarabhumi, this amounts to exorcizing the 
devil by Beelzebub. But a similar theory of simultaneous occurrence 
not only of a continuous subliminal form of mind with actual 
vtjridnas but - given the necessary conditions ~- also of sev - 
eral actual vig*nradnas (occasionally even of all 
the six kinds of them) is, as is well-known, categorically affirm- 


312 As this text 
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ed in the Vth chapter of the Samdhinirmocanasutra. 
appears to stem from a somewhat different milieu, it is more 
likely to have introduced such a basically different pattern than 
the Proof Portion, or it may even have inherited or adapted it, 
for the view that in one stream-of-personality several vijridnas 
may occur simultaneously is in fact documented to have been 
advocated by the (or certain?) Mah asam ghika g 314 315 
The close relation between the pertinent passages of the Proof 
Portion and the Samdhinirmocanasutra is, at any rate, evident from 
the reference, in both texts, to the peculiar notion of an 
apperceptive manovitjvidna simultaneously accompanying (sahdnucara) 
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sense—perception. 


3.9.1 Provided that we disregard the Mahayanist surmounting of 

all diversity at the end of the text, 317 the V th 
chapter of the Samdhinirmocanasutra 
looks like a first attempt at redrawing the theory of mind 
(etttan mano vigadnamy3!8 by making the recently introduced new 
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kind of mind containing all Seeds (sarvabija(ka) - which is, 


in Samdh V, for the first time expressly taught to be subtle 


- 47 - § 3.9.2.1 
(sukgma, i.e. subliminal)°2° and continuous! — its 
central concept. The text does not even mention the 
special problem of mind in ntrodhasamdpatti (which accord- 
ing to my hypothesis was the starting point for introducing the 
concept of alayavijfiana and is, in the Yogacarabhumi, the most 
frequent context of the concept's occurrence)3**, Rather Samdh V 
focusses on the fundamental processes of re- 
birth and perception/cognition. Now since 
these are exactly the same as those where alayavijfiana figures in 
the first two Bhumis of the Baste Section of the Yogacarabhami , 373 
the (nuclear portion of the) Vth chapter of the Samdhinirmocanasu- 
tra may have even been written with the very intention of supersed- 
ing the corresponding portions of the Basic Section3*4 (and it was 
superseded, in its turn, by the way, by the Pravrttt Portion and, 
in a sense, also by the Nivrttt Portion of the VinSg dlay,. 
Treattse (see § 5.5.2)). In fact, the Samdhinirmocanasutra devel- 
ops or modifies the statements of the Baste Sectton in several 
regards: 


3.9.2.1 In its treatment of rebirth (or Linking up), the 
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specifies that in whichever condition living 
beings enter upon a new personal (esp. corporeal) existence (dtma- 
bhava) , 32° the fact that Mind-containing-all-Seeds (sarvabijakam 
etttam) is reproduced as the result of karmic Maturation (vt-pac-), 
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merges (sap-murch- grows and thrives, is dependent on two 
kinds of upaddna. These two kinds of updddna - one of which is 
(biological appropriation of) corporeal matter - will be discussed 
later (see § 4.4). What is, however, relevant to the present 
discussion is the fact that the Samdhinirmocanasutra does not 
merely deal with rebirth as a man etc. - which involves the 
vtgjnana's entering the mother's womb and jts coalescence with 
proto-embryonic matter - or even other forms of rebirth in world- 
spheres where too there is corporeal matter, >“? but expressly 
includes the possibility of being reborn in the immateri - 


al world-sphere (draipyadhatu) .33° 
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3.9.2.2 This case is, to be sure, explicitly touched upon in a 
pre-alayavijfianic analysis of pratttyasamutpdda in the 
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Savitarkadi-bhumi and Vastusamgrahani and briefly referred to 


332 But this reference in the latter text 


even in the Manobhumi. 
belongs to a stratum where what contains all Seeds is the [basis- 
of-]personal-existence (dtmabhdva), and not alayavijfiana, and is 
thus entirely disconnected with the reference to alayavijfiana; for 
the latter only occurs in a context concerning rebirth as a 

womb-borno living being 333 - a fact which is highly 
significant since accepting the presence of alayavijfiana in drtipya- 
dhdtu (i.e. in the world-sphere characterized by lack of 
Matter, especially of corporeal matter ) inevita- 
bly implies that alayavijfiana has to transcend its 
original character of mind sticking or hiding in 
corporeal matter (§ 2.13.2), which is also the 
rationale of its name (§ 2.7). To be sure, such a consequence was 
inevitable after alayavijfiana had incorporated also the Seeds (of 
mind) contained in mind  (§ 3.4.3) and taken the place of 
Mind-containing-all-Seeds (sarvabijakam vijndnam). But it appears 
that this consequence was not realized or even shunned in the 


Baste Sectton and even in the Proof Portton. 


3.9.2.3 Even in the Samdhinirmocana passage under discussion, 

all that has happened is that Mind-—containing-all-Seeds, 
expressly identified, in the next paragraph (Samdh V.3), with 
alayavijnana, is explicitly _ stated to be the central 
element undergoing rebirth (i.e. the "subject" of samsara), 
including. vrebirth in drupyadhdtu. But the above-mentioned 
consequence, obvious though it is, is not. drawn, 
for in Samdh V.3 the term ‘alayavijfiana' is still explained to 
mean "mind that sticks or hides in the body, in the 
sense of sharing its destiny" (§ 2.8) - a meaning which, though 
obviously referring to the situation not of ntrodhasamadpattt but 
of conception (§ 3.3.1.3), yet unmistakably preserves the close 


relation of alayavijfiana to corporeal matter. 
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3.9.2.4 Certainly, this explanation of the term ‘alayavijfiana' 

may have been simply taken over, without change and 
along with the term itself (see § 1.6.4), from the Yogacarabhumi 
milieu. But this is hardly possible in the case of the term by 
which the Samdhinirmocanasutra usually designates the new, sublim- 
inal kind of mind, viz~§ 'Adadnavitig*radna't. This term 
the Samdhinirmocanasutra cannot have borrowed from the Yogacarabhu- 
mi (see § 1.6.4); it will rather have been newly coined by the 
Sutra itself, probably for the sake of a clearer expression of 
what it considered to be the main function(s) of this vitjrdna 
and/or for the sake of setting itself off against the terminology 
334 


of the Yogacarabhumi. 


3.9.2.5 As Y. Sasaki has shown, 33° the primary meaning of the 
term '‘dddnavtjndna' seems to refer to the function of 
taking possession of a new body or (basis-of-per- 


sonal—)existence at the moment of Linking up (pratieandni)33® 
1338 
> 
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a function which is expressed by 'parigraha 1337 or 'upddana 
but also by 'ddana’, both in canonical?3? and in Yogacara texts. 
To be sure, 'dddna' in 'dddnavtjridna' may, in addition, al - 


sie; 34! 


lude_ to other kinds of "taking", t especially to biolog- 


ical appropriation designated by the related term ‘'updddna' (but, 


as far as I can see, never by simple tadana ')342 343 and this 


connotation is expressly confirmed by later sources like the 


344 


Mahayanasamgraha and perhaps also implied in the Samdhinirmoca- 


nasutra's own explanation of the term 'adanavi jrana ' 345 But "tak- 
ing possession" is certainly the primary function referred to by 
the term ladenai gana °° and this function is distinguished 
from biological appropriation in a twofold manner: On the one 
hand, "taking possession" specifically refers to the initial moment 


347 


of an existence, whereas biological appropriation, although it 
may, to be sure, include the initial phase and thus overlap with 
"taking poseeseiontse: mainly, and sometimes perhaps even exclu- 


sively, 349 


refers to keeping _ corporeal matter appropriated 
throughout life. On the other hand - and this is 


more important - “taking possession" is applicable to existence in 


§ 3.9.2.6-3.9.3 - 5o- 


the immaterial  world-sphere (drupyadhdtu) as well, 39° 
where biological appropriation - referring, as it does, to corpore- 
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al matter - does not, of course, occur. 


3.9.2.6 Thus, one would expect the term ‘dddnavijfidna' to in- 

clude (and perhaps even to have deliberately been chosen 
to replace alayavijfiana for the purpose of including) the case of 
rebirth in the immaterial world-sphere. Yet, the explanation of 
addnavijridna given by the Sutra itself?" refers its function to 
the bodgy_ only. This means that even the Vth chapter of the 
Samdhinirmocanasutra, in spite of expressly touching upon the case 
of rebirth in drupyadhdtu, nevertheless appears to have not yet 
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fully recognized, whatever may be the reason, the consequence 
that alayavijfiana/dddnavijfidna cannot always, and hence can - 
not essentially, be conceived of as sticking in the 
body. Yet, it is clear that, in view of the express mention, in’ 
Samdh V.2-3, of the immaterial world-sphere in connection with 
mind - explicitly identified with alayavijfiana - taking and main- 
taining possession of all kinds of personal existence, it could 
have been but a small step to realize that alayavijfiana was not 
essentially dependent on the body but could exist as a kind of 


basis-of-personal-existence on its own. 


3.9.3 The development of such a view would seem to have been 

further favoured by the new outline of psycholo- 
&y , of a theory of cognitive and perceptive processes, which the 
Vth chapter of the Samdhinirmocanasutra presents. For this outline 
differs from that of the Baste Seectton not only by explicitly 
stating the continuity of the subliminal vtjviana containing all 
Seeds and its simultaneity with the supraliminal, ordinary forms 
of mind>4 and by even admitting the simultaneous occurrence of 
several of these ordinary forms of mind, but also by describing 
subliminal mind as the basis of the ordinary perceptions and 
cognitions, and this not merely (as in the Basic Section) in the 
sense of being their Seed but also, and even primarily, 9944 as a 


kind of simultaneous substratum. or fundamental layer, 


- 51 - § 3.10.1-3.10.3 


on the basis (samntéritya pratisthdya) of which, given the neces-— 
sary conditions (viz. intact sense-faculty and a corresponding 
object), sense-perceptions and cognitions arise like waves on the 
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surface of a river or like images reflected in a mirror. 


3.10.1 This substratum function of alayavijfiana is expressly 
distinguished from its Seed function in the Pravrttt 


Portton of the VinSg dlay. Treatise?>® 


and put on a par with the 
function of simultaneous basis (sahabhi-déraya) the material sense- 
faculties have with regard to sense-perceptions (though it is at 
the same time qualified as obtaining, ina direct _ forn, 


3o7 


only with regard to manas and manovijndna, whereas with refer- 
ence to sense-perceptions alayavijfiana is said to function as a 
support only indirectly by way of appropriating the material 


sensecfackittes)c>° 


3.10.2 The Pravrttt Portton also repeatedly touches upon the 


presence of alayavijfiana in the immaterial world-sphere 
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But although mentioning, in passing, alayavijfia- 
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(druipyadhdtu 
na's function of biological appropriation, the Pravrttt Portton, 
in contradistinction to the Samdhinirmocanasutra, does not, at 
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least not explicitly, refer to, let alone define, alayavijfiana 


as sticking or hiding in the body or in the material sense-facul- 
ties. Therefore, it would seem that in the Pravrttt Portions®2 
alayavijfiana has, at least de facto, transcended its original 
feature of essentially being bound, and somehow subordinate, to 
corporeal matter, and has rather in its turn become a fundamental 
constituent of personality, on a par with corporeal matter2°3 and 
eventually even superseding the latter in its function of basis[- 


of-personal-existence] (d8raya). 


3.10.3 This development of alayavijfiana to a basic constituent 

of personality, if not to the most fundamental one, was, 
to be sure, called forth already by the equation of alayavijfiana 
with Mind-containing-all-Seeds (sarvabijakam vijrdnam) (cp. n. 


428), was foreshadowed in a few passages of the Basic Section (see 


§ 3.11.1 Ye 


§§ 6.5.4 and 6.7.4.2), and is fairly palpable in the Samdhinirmoca- 
nasutra (§ 3.9.3) and in the Pravrttt Portion (§ 3.10.1-2). There 
is, however, as far as I can see, only one passage in the 
Yogacarabhumi (and in its Baste Section at that )3°4 which explicit- 
ly documents the stage where alayavijfiana had become the 

basis(-of-personal-existence) catexochen, ousting the 
body from this position; but this passage - which also tries to 
reinterpret the term  ‘'‘alayavijfiana' accordingly (see § 6.2.2. 
d) - can be shown to be a secondary addition to the text (see § 
6.2.3-4), and at any rate it represents (or anticipates?) the 
position of somewhat later sources. 3°> This position becomes par- 
ticularly manifest when alayavijfiana - not the Six Senses (saddya- 
- is taught to be the basic entity constituting a living 
being (maulan sattva-dravyam).3°7 It was, of course, reinforced 
by the introduction of the mind-only doctrine which reduced corpo- 


real matter to a mere "representation" in mind. 


3.11.1 It appears that it was only in connection with this 
emancipation of alayavijfiana from corporeal matter and 
its development into a basic constituent-of-personality on its 
own, finally even superseding corporeal matter in its function of 
basis[-of-personal-existence] (déraya), that the idea was formed 
that alayavijfiana, though because of its unsatisfactoriness (see § 
4.1.4) it is not, of course, really Self (dtman), is nevertheless 
the ultimate or deepest objective basis to which 
the notion of Ego or Self (ahamkdra, etc.), the 
feeling of identity (asmimdna) and self-love (dtma-sneha, etc.) 
refer. To be sure, it cannot be excluded that from the very outset 
alayavijfana had somehow been conceived of as (part of) the object 
of Clinging to Self (see §§ 2.10 and 2.13.5). But there is no 
explicit statement to this effect in the Basie Section of 
the Yogacarabhumi. On the other hand, there are a couple of 
(almost certainly pre-alayavijfianic) passages concerning the ob- 
ject of the notion of 'I', etc., which obviously paved the way for 


alayavijfiana to take over this function, too. 


259 4 § 3.11.2-3.11.3 


368 


3.11.2 A passage of the Manobhumi states that with regard to 


the basis-of-personal-existence (atmabhava) 3°? , in spite 
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of its being, as the Noble Ones know, ultimately unsatisfactory 
(and therefore not Self), immature (i.e. ordinary) people form 


the notion of 'I' or ‘mine! or '[this] I am'. This would hardly 
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seem to go beyond canonical statements if dtmabhava is taken to 


mean the totality of the psycho-physical constituents of personali- 


ty, i.e. the five skandhas.3/* 373 how- 


The surrounding passages, 
ever, point to a further development by taking dtmabhdva in the 
narrower sense of constituents of personal existence in so far 
only as they are the result of karmic Maturation (or, 
more precisely, in so far as they are, though also caused by 
karman, primarily the result of delight in 


)374 


wordly existence (prapavcdabhiratt) , and this is a restriction 


confirmed by the Sravakabhumi interpreting dtmabhdva as the Six 
Senses (saddyatana) - viz. the five material sense-faculties (plus 
their gross support, i.e. the body?) and mind3/° - which (or: in 


so far as they?) have arisen from [the process of karmic] Matura- 


376 


tion. Besides, this dtmabhdva is, in the pertinent passages of 


the Manobhumi, specified as "containing all Seeds" (sarvabtja- 


tay377 


or the Seeds of all [possible bases-—of-]personal-existence 


378 379) 


or -btjopagata 
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(sarvatmabhdvabtjaka 


3.11.3 In the Paramarthagathas, the [Result-of-]Maturation 
which contains all Seeds (sarvabijo vipdkah) and is the 
object of the notion of Self, is characterized as_ shapeless 


(aripin) and invisible (or: incommunicable [to others] (antdar- ~ 
gana), and hence accessible to personal experience only (pratydtma- 
vedaniya), and stated to be imagined, by immature people, to be 
their internal Self (antardtman). This means that the 
notion of "[Result-of-]Maturation containing all Seeds" (sarvabtjo 
vipdkah) cannot include the visible body. Yet, if arupin 
is not understood in its technical meaning of "immaterial" but 
rather in the more original sense of "without visible shape", 
there would be no obstacle to interpreting "[Result-of-]Maturation 


containing all Seeds" in a way which coincides with, or at least 


§ 3.11.4-3.11.4.1 - 54- 


comes close to, the dtmabhdva of the Manobhumi (see § 3.11.2), 
that is to say, to interpreting it as the Six Senses (sgaddyatana) 
arisen from Maturation, provided that this is understood to com- 
prise the five invisible sense-faculties but not _ their gross 
support, as is fairly probable in view of the fact that in the 
beginning of the Manobhami?’* the Six Senses (saddyatana) are, 
like the Seeds (bija), listed among the specific objects 
of mano vtjfana, which means that they are not accessible to 


the external senses. 


3.11.4 With this conception of the objective basis of the notion 
of 'I' and feeling of identity (asmimdna), alayavijfiana 
as conceived in the JIntttal Passage would fit in only as a 
part of the Seeds (viz. those sticking in the material 
sense-faculties: see § 2.5). In so far, however, as alayavijfiana 
is these Seeds hy postatized into a new kind of 
vigndna (ib.), it would also form part of the somewhat 
vague mental component contained in the Six Senses (saddyatana). 
After coming to be regarded as comprising al1_ Seeds and as 
being continuous, it may have come to cover the whole vtjridna 
component and all Seeds, but even so it still was only a part 
of the objective basis of the notion of 'I', side by side with the 
material sense-faculties. Yet, already the pre-alayavijfianic mate- 
rials of the Baste Sectton appear to contain at least two starting- 
points for the development of the view that alayavijfiana 
alone _ is the ultimate objective basis of the notion of 'I'! 


and of the feeling of identity: 


3.11.4.1 On the one hand, the "([Result-of-]Maturation containing 

all Seeds" (sarvabijo vipdkah), stated in the Paramar- 
thagathas (see § 3.11.3) to be regarded as the inner Self (antardt- 
man), is, in the Paficavijfianakayasamprayukta Bhamih, 223 identified 
with M ind -containing-all-Seeds. This would seem to correspond 
to a tradition according to which only mind (and mental factors) 
but not material entities are the result of Maturation (vipaka) , 394 


and would imply that mind alone is the objective basis 


- 55 - § 3.11.4.2 


of the notion of 'I', in accordance, perhaps, with an old tradi- 
tion according to which mind (ettta, vtjfidna) - which is, besides, 
like the sarvabijo vitpdkah of PG 28-29, sometimes qualified as 
85 
)3 


"shapeless and invisible/incommunicable" (arupy antdarganam 
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- is the foremost object of the notion of 'I'. In addition, in 
the received version of the Paficavijfianakayasamprayukta Bhumih, 
sarvabtjakam vijrdnam has, in its turn, come to be superseded by 
alayavijfiana (see §§ 6.1.3 and 6.8). Again, in the Paramartha- 
gathas we find the notion of "what is stuck or clung to" (nivega- 
nam krtam) by ordinary people although it is Suffering (duhkha, 
) 387 388 


i.e. ultimately unsatisfactory and this is obviously equi- 
valent to the sarvabtjako vtpdkah which is the objective basis of 
the notion of 'I' (see § 3.11.3). Now what is significant is that 
this notion of "what is stuck to" - transposed, to be sure, to the 
context of taking possession of a new existence (dtmabhdva-partgra- 
ha)3°9 390 


- is identified with alayavijfiana in the commentary on 


the verses in question. 


3.11.4.2 On the other hand, in the Manobhumi of the Basie Sec- 
tion?! the objective basis of the wrong notion of Ego 
(satkayadrsty-adhtsthdana) and of the feeling of identity (asmimdana- 
dhigthdna) figure among the equivalents of Seeds (bija-parydya). 
To be sure, this equivalence was probably meant to indicate that 
the basis-of-personal-existence  (d&ra- 
ya, atmabhava) containing all Seeds it is which is the objective 
basis of the notion of 'I' and of the feeling of identity (as long 
as we presuppose that Seeds are not entities on their own and that 
therefore the thing itsel1f_ may be called the Seed of 
an effect in so far _ as it is capable of producing the 
latter)3?*, Yet, the wording of the passage might have lent itself 
to a different interpretation when the series of Seeds was, 
somehow or other, hypostatized, as in the case of alayavijfiana 
(especially after it had come to comprise al11 Seeds); the more 
so since the list of equivalents includes '@ 1 aya' (in the 
traditional sense of [dtmabhdva as] "what is clung ton) 393 which 


to a reader familiar with alayavijfiana may easily have suggested 


§ 3.11.5-3.11.7 - 56 - 


the idea that the equivalents, including “objective basis of the 
notion of 'I'" and "objective basis of the feeling of identity", 


refer to alayavijfiana. 


3.11.5 Yet, in spite of these favourable circumstances alaya- 

vijfiana is, as was stated above, nowhere in the Baste 
Sectton explicitly stated to be the objective basis of the notion 
of 'I', etc. To my mind, the reason for this somewhat astonishing 
fact is that in the Baste Sectton, despite nascent stages of the 
kind (see § 3.10.3), alayavijfiana has not yet fully emancipated 
itself from its original character of sticking in, and thus 
essentially being dependent on, corporeal matter. It is, rather, 
only after (at least de facto) superseding corporeal matter in 
its function of being (the primary component of) the basis-of-per- 
sonal-existence that alayavijfiana appears to have come to be 
explicitly regarded as the ultimate objective Basis of the notion 
of 'I', etc. 


3.11.6 Significantly enough, the Vth chapter of the Samdhinirmo- 

canasutra is, as in the question of the emancipation of 
alayavijfiana from corporeal matter, at best a half-way house in 
this question, too. For it says that the Buddha has not so far 
proclaimed the continuous, subliminal form of mind (addnavijndna, 
i.e. alayavijfiana: see § 1.6.4) lest the immature should 
imagine (mad hatva ... partkalpayeyuh) it to be Self (dtman) .394 
This passage, though stating the possibility that 
ordinary people might imagine dddnavijvdna as their Self, at 
the same time implies that they normally do 
not. It does not therefore document the idea that alayavi- 
jfiana is the objective basis of the notion of 'I' in the sense of 
the ordinary, spontaneous , unreflected, non- 
speculative notion of 'I'; nay, it may even be taken to indicate 


that such an idea had not yet developed. 37° 


3.11.7 On the other hand, in the Pravrttt Portion of the VinSg 
dlay. Treatise, where alayavijfiana is clearly conceived 


of as essentially independent of corporeal matter and appears to 
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have, at any rate de facto, superseded the latter as the fundamen- 
tal constituent of personality, it is expressly stated to be the 
object of a spontaneous and largely continuous notion of Ego 


) 396 


(ahamkdra) and feeling of identity (asmimdana 


3.11.8 On the basis of this conception, the term ‘alayavijfiana' 

could, when its original meaning of "mind sticking in 
[corporeal matter]" was found to be no longer adequate, easily be 
explained, in the sense of the traditional Buddhist use of ‘dlaya', 
as "mind which is clung to [as Self]"; the more so since the 
typically Buddhist use of ‘dlaya' may even have been one of the 
factors which favoured the transformation of the concept of alaya- 
vijfiana (cp. §§ 2.10 and 3.11.4.2). Yet, although an explanation 
of alayavijfiana as "mind clung to [as Self]" would appear perfect- 
ly suitable already for the Pravrttt Portion, it is, neverthe- 
less, not documented before the Mahayanasamgraha>?’ (where, in 
view of the mind-only position, the predominance of alayavijfiana 
over corporeal matter is still more obvious, and where, according- 
ly, the original meaning of the term, presupposing a dependence of 
alayavijfiana on corporeal matter, may have appeared especially 


inappropriate). 


3.12 A problem with which (as will have become manifest in § 

3.11.2) the issue of the objective basis of the notion of 
'I' is closely connected and which appears to have undergone a 
similar development in so far as it refers to alayavijfiana, is the 
question of what is [the result of] Maturation (vtpdka) 
of previous karman (and delight in worldly existence 398, how- 
ever, the following remarks (as also those of § 3.13) cannot but 


be exceptionally preliminary. 


3.12.1 As was stated above (§ 3.11.2-3), in some pre-alayavi- 
jfianic materials of the Bastc Section it is the psy - 
cho-physical basis or nucleus of personal existence 
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that is the result of Maturation (vipdka(ja) containing all 


Seeds. Within the framework of this view (of which the Seed theory 


§ 3.12.2.1 - 58 - 


presupposed by the Inittal Passage, viz. that corporeal matter 
and mind contain their own and each other's Seed, could be taken 
to be a kind of concretization or elaboration), alayavijfiana, when 
introduced, could only be regarded as a part of the Result-of- 
Maturation, viz. as (a part of) the Seeds and (a part of) the 
mental component (see § 3.11.4). This may be indicated by the fact 
that alayavijfiana is, in its de facto definition in the beginning 
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of the Baste Sectton, characterized as "comprised 
in [the category of Result-of-]Maturation [of karman, etc.]" 
(vipakasamgrhita), an expression which at least suggests 
that it is not yet considered to be the only _ entity to be 
4ol 


regarded as vtpdka, as it came to be later on. Once again, 
circumstances which could have favoured this change can be pointed 
out even in pre-alayavijfianic materials: 

3.12.2.1 One text to be mentioned in this connection is a pas- 


aoe which unmistakably 


sage of the Viniscayasamgrahani 
presupposes the usual view that the mind series is “one-layered" 
and which is thus, at least in substance, pre-alayavijfianic. 
According to this text, it is, firstly, certain states of mind 
(citta) that are stated to be "{Result-of-]Maturation" and even 
called "[Result-of-]Maturation containing all Seeds" (sarvabtjako 
vitpakah), viz. mind at the moment of death, the state of mind imme- 
diately following upon the first moment of mind which has the 
function of linking up [a new existence] (pratisandht), and all 
later states of mind which are tunaltereai4?4 (*prakrtistha), i.e. 
neither good (kugala) nor defiled (kligta) nor neutral-but-active 
(*sabhisamskdram avydkrtam?) but rather neutral and not obstruct- 
ed [by Defilements] (anivrtdvydkrta) .4°4 All other states of mind 
(good, bad or neutral ones) are qualified as "arising from [the 


yes Secondly, the text includes, 


Result-of—]Maturation (vipdkaja 
into the category of vipdaka, the neither-painful-nor-pleasant sen- 
sation (aduhkhasukhda vedana)*® associated with the states of 
mind that are [Result-of-]Maturation (or at least with the first 


two of them) .4°7 Once again, all the other sensations - especially 
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agreeable and disagreeable ones - have to be classified not as 
ee «=, + 408 F 

vipaka but as vipadkaja.4 The text does not mention corpore-— 

al entities, which are, here, obviously regarded as not 


falling under the category of [Result-of-]Maturation. 4°? 


3.12.2.2 On this latter point, the text appears to agree with 

the Paficavijfianakayasamprayukta Bhumih of the Basic Sec- 
tion which equates the [Result-of-]Maturation containing all Seeds 
(sarvabijako vipdkah) with Mind ~containing-all-Seeds , 41° 
which, according to the Manobhumi , 414 merges with semen—cum-—blood 
at the moment of conception. Besides, another passage in the 


412 comes elose*?? 


Manobhumi to the above-quoted text by stating 
that neither-painful-nor-pleasant sensation, which is the natural 
state during the embryonic phase (garbhadvasthdydm), is 
the only one to fall under the category of "[Result-of-]Ma- 
turation" (vipdka), in the sense of the primary. result of 
Maturation, all other sensations being qualified as either "[second- 
arily] arising from [the primary Result-of-]Maturation" (vipdkaja) 


or "being conditioned by [contact with] objects" (visayapratyaya). 


3.12.3 Such passages, suggesting as they do a narrowing down of 

vitpaka to mind and sensation in so far as they are, 
just as at the moment of and immediately after conception, the 
direct and primary _ Result-of-Maturation (which in its turn 
contains the Seeds of all further, indirect or secondary 
effects), ought to have led almost inevitably to a change in the 
concept of alayavijfiana 3; for when the latter came to 
supersede Mind-containing-all-Seeds and take the place of mind at 
the moment of conception, it (as well as the sensation associated 
with it: see § 5.9) was bound to become, like Mind-containing-all- 
Seeds, the only _ entity to be called ‘'vipaka’ in the strict 


sense of the primary _ Result-of-Maturation. 


3.12.4.1 Yet, as stated above (§ 3.12.1), the passages in the 
beginning of the Baste Section where alayavijfiana has 
occupied the position of Mind-containing-all-Seeds, do not docu- 


ment such a development, suggesting rather that alayavijfiana is 
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only one among several entities falling under the category of 
vtpadka. AS another entity to fall under this category, one may, to 
be sure, envisage neither—painful-nor-pleasant sensation (see § 
3.12.2); but the main reason is, to my mind, that alayavijfana was 
still felt to be essentially bound to, and in a sense dependent on 
and subordinate to, corporeal matter or the material sense-facul- 
ties, which in this line of tradition appear to have been regarded 
as forming part of vipdka (see § 3.12.1) .414 


3.12.4.2 Even the Proof Portton of the VinSg alay. Treatise 415 


does not go beyond stating that among the six tradition- 
al forms of mind there is no variety which can be subsumed under 
the category of [Result-of-]Maturation (vipdka-samgrhita) (and 
that therefore for this réle alayavijfiana has to be assumed) - a 
statement which does not imply that the material sense-faculties, 
e.g., are excluded from the category of vipaka, nay, it may even 


be taken to suggest the opposite. 


3.12.5 To be sure, the tendency to conceive of alayavijfiana as 

the primary _ Result-of-Maturation (and hence not 
to conceive of it any longer as subordinate to corporeal matter ) 
seems to have started already in two of the later occurrences of 


alayavijfiana in the Baste Section; 41® 


but it is, once again, in 
the Pravrttt Portton that this tendency appears to have, at any 
rate de facto, fully asserted itself. When discussing the influ- 
ence the "forthcoming" forms of mind (pravrtttvtjfidna) exert on 
alayavijfiana, the Pravrttt Portion states that they may also 
stamp alayavijfiana with an Impression (vdsand) which [does not, 
otherwise than the first kind of Impression discussed in the text, 
lead to further occurrences of pravrtttvitjnidnas in this life but 
instead] causes alayavijfiana itself to take possession (partgraha) 
in future (i.e. after death) of [the Result-of-]Maturation ( vipa- 
ka) 417 Since this passage is meant to elaborate on the preceding 
statement that pravrttivijidnas also condition alayavijfiana by 
causing it to receive the Seeds for its [own ] 


8 


future reproduction (abhinirvrttt) + it would 


- 61 - § 3.12.6-3.12.7 


seem that in the Pravrtti Portion rebirth is, as in the Trimsi- 
ka, 419 understood in terms of a reproduction or new arrangement of 
alayavijfiana as the only primary _ Result-of-Maturation 


(vipaka) 42° 


3.12.6 This does not, however, mean that mental factors like 
sensation are entirely excluded from this category; for 
in the Pravrttt Portion also the mental factors 
(eattastkd dharmdh) associated with alayavi- 
jfiana (see §§ 5.2 and 5.9) are expressly characterized as 
falling under the category of '[Result-of-]Maturation'! (vipdka- 
samgrhita) 471 Out of these, sensation (vedand) associat- 
ed with alayavijfiana, which is always neither-painful-nor-pleasant, 


422 


is confirmed by the Sacittikabhumi-viniscaya 


423 


and a passage of 
the Hsien-yang-shéng-chiao-lun to be vtpaka in express contra- 
distinction to other sensations. But it is, as far as I can see, 


424 that the category of vipdka is 


only in the Abhidharmasamuccaya 
explicitly defined as consisting of alayavijfiana and its 
mental associates only, _ all other dharmas being relegated to 
the category of "{secondarily] arising from [the primary Re- 


sult-of-]Maturation" (vtpaka-ja). 


3.12.7 The commentary on this Abhidharmasamuccaya passage ex- 
pressly includes, among the dharmas qualified as vipda- 
ka-ja, the material sense-faculties pare 


and this would seem to mean that they, too, have to be regarded as 
arising from Seeds in alayavijfiana (see § 3.13.4ff.). This does 
not necessarily mean that they have no real existence outside mind 
(see § 2.13.7). But it goes without saying that within the 
framework of the "mind-only" theory as developed in the Mahaya- 
nasamgraha corporeal matter, being nothing but a mental repre- 
sentation, necessarily derives from (alaya)vijfiana and thus cannot 
but lose its function of an equal component of what is the (prima- 
ry) Result-of-Maturation, thus leaving this position (and accord- 
ingly the réle of being the ultimate objective basis of the notion 


of 'I': see §§ 3.11.2 and 3.11.8) to alayavijfiana alone. Indeed, 


8951 3.1-3603.2 -~ 62 - 


in the Mahayanasamgraha, alayavijfiana is in fact often called 
'ytpaka~vignana’,4*° most probably in the sense (or at least with 
the nuance of) "mind which is [the only primary 


Result-of-]Maturation". 


3.13.1 In the preceding paragraph I have suggested that classi- 

fying the material sense-faculties not as forming part of 
the primary Result-of-Maturation (vipdka) but only as_ secondari- 
ly arising from it (vipadkaja) implies that they are regarded as 
arising from Seeds comprised or contained in alayavijfiana. Yet, 
such a view, involving as it does a genetic dependence of the 
material sense-faculties (or even of corporeal matter as a whole) 


on alayavijfiana, is, significantly enough, not explicitly stated 
anywhere in the Baste Section of the Yogacarabhami. 47 It is 
rather, in spite of alayavijfana being termed as "containing all 
Seeds" (arvabtyanay’?®, only the "forthcoming" 


forms of mind (pravrttivignana) 4°? i.e. sense percep- 
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tions and manovijridna, and, occasionally, the mental factors 
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(cattastkd dharmadh) accompanying them, that are explicitly 


stated to arise from their Seeds comprised in alayavijfiana (or 


from alayavijfiana as their seed) 433, The same holds good for the 
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Proof Portion and, substantially, probably also for the 
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Vth chapter of the Samdhinirmocanasutra 


438 


and even for the Pravrt- 


tt Portton. 
lun, 439 


Even in the beginning of the Hsien-yang-shéng-chiao~ 
it is only the other vitigrndnaes (including the new 
manas) and mental factors (cattastkd dharmah) that are 
stated to arise from Seeds in alayavijfiana (or from alayavijfana 
as their Seed), whereas the material sense-facul- 
t ies are only characterized as being appropriated 


(updtta) by alayavijnana.44° 


3.13.2 This is, however, fairly astonishing in view of the fact 

that already in some parts of the Basic Section of the 
Yogacarabhumi mind is unequivocally taught to contain the Seeds 
not only of corporeal matter 44! but, occasionally, even 
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of internal and external matter. What is more, even 


=63. = § 3.13.3 


in the theory of Seeds which I take to be presupposed by the 
Inittal Passage (see § 2.5) mind is asserted to contain also the 
443 


Seeds of the material sense-faculties. 


3.13.3 Yet, it is precisely the connection of the origin of 
alayavijfiana with this theory of Seeds that provides a 
satisfactory explanation of the striking time-lag till it came to 
be conceived of also as containing the Seeds of the material 
sense-faculties. For the Initial Passage suggests that alaya- 
vijfiana was, originally, nothing but a hypostasis of the Seeds of 
mind sticking in the material sense-faculties (see § 2.5-6). This 
means that, even though the sense-faculties were dependent on 
alayavijfana biologically, i.e. were in need of 
being appropriated by it in order to be protected against decay 
(cp. § 2.13.4), yet ontologically  alayavijfiana, 
sticking in them and thus requiring them as its support, was 
rather in its turn dependent on, and subordinate to, the material 
sense-faculties (cp. § 2.13.7), and could not easily be considered 
to be their cause; the more so since it was, originally, conceived 
of as a hypostasis of the Seeds of mind (cp. § 2.5), not of 
corporeal matter. And even when, later on, alayavijfiana came to 
incorporate "all Seeds" (i.e. also those which were contained 
in the mind series: cp. § 3.4.2-3), the principle that underlay 
the original hypostasis, viz. that the Seeds of mind 
may be regarded as a special form of mind proper, may 
still have continued to operate and, at the same time, retarded 
the inclusion of the Seeds of the material sense-faculties (let 
alone of other matter) since an analogous application of this 
principle to the Seeds of matter _ would rather have 
involved viewing them as a special form of matter and 
not as included in alayavijfiana. Therefore, it would 
seem that alayavijfiana could come to incorporate also the Seeds of 
the material sense-faculties or even of other material entities 
only after this "principle of hypostasis" and the connection of 
alayavijfiana with the specific theory of Seeds from which it 


started had fallen into oblivion. 


§ 3.13.4-3.13.6 - 64 - 


3.13.4 This appears to have happened in the Wivrtti Portion 

where alayavijfiana is taught to be the cause not only of 
the "forthcoming" forms of mind (pravrtttvtjridna) but also of the 
[material ] sense-faculties along with their gross’. bases 
(*sddhisthana) and even of the surrounding world (bhdjana-lo- 
ka) 444 This does not necessarily mean that corporeal matter or 
even the surrounding world were viewed as arising from alaya- 
vijfiana containing their Seed in the sense of a kind of a natural 
faculty to produce them (as mind and matter _ would seem 
to arise from mind according to the bija theory presupposed by my 
Initial Passage); and still less need this mean that they are 
merely mental images in alayavijfiana: it is more likely that the 
idea is that they are the (indirect or by-)effect of karmic 
Impressions stored in alayavijfiana (see § 10.3.1.3). 


3.13.5 Likewise, in a passage of the Abhidharmasamuccaya44> ac- 


cording to which alayavijfiana is both the Seed of the 
"forthcoming" forms of mind (caksurvijndna, etc.) and of the 
sense-faculties _  (eakgus, etc.), it would seem that 
what is primarily intended is karmic Impressions, since the text 
distinguishes between two kinds of alayavijfiana (= Seeds): a 
[freshly] accumulated one (upacita, from which caksus, etc., will 
arise in [a] future [existence ])44°, and one which is of the 
nature of [Result-of-]Maturation (vatpakya, from which the present 
caksus, etc., have arisen) 447,448 The sense-o b j e c t s are, in 
this passage, not derived from Seeds but stated to arise under 
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the influence of the sense-faculties, which would, in view of 
the fact that the sense-faculties, in their turn, originate from 
alayavijfiana, amount to an indirect. origination of the 
sense-0 b jects , too, from alayavijfiana. 
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3.13.6 In other passages of the Abhidharmasammucaya, alaya- 

vijfiana is said to be the Seed of, or to be impregnated 
with the Impression(s) of, ( a11) skandhas, dhdtus and dyata- 
nas. Likewise, in a passage of the ViniScayasamgrahani which 
appears to be an addition by the compiler himself , 4°! alayavi jfiana 
is expressly stated to contain the Seeds of all dhar- 
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mas. 


2°65 = § 3.13.7-3.13.8 


3.13.7 Such formulations appear to come fairly close to those 

current in sources like Mahayanasamgraha and Abhidharmasu- 
tra where alayavijfiana is, more or less consistently, integrated 
into the "mind-only" system. In these sources, the question wheth- 
er alayavijfiana also comprises the Seeds of material dharmas or 
not has, of course, practically become irrelevant because material 
dharmas have been reduced to mental "representations" of which 
alayavijfiana is or contains the Seeds anyway, and of which it is, 
in the sense of the Vth chapter of the Samdhinirmocanasutra and 
the Pravrttt Portion, also the basis in the sense of being their 
fundamental support (cp. §§ 3.9.3 and 3.10). Thus, in the Abhidhar- 
masutra and in the Mahayanasamgraha, alayavijfiana is the Seed- 
basis or cause and the support not only of personal existence but 
of all  dharmas, of the whole world as it appears to a given 
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living being. 


3.13.8 Quite understandably, at this stage of development, the 

original meaning of the term 'alayavijfiana' - "mind stick- 
ing or lying hidden [in the material sense-faculties]" - must have 
been found inappropriate, since the fundamental entity which alaya- 
vijfiana had become can hardly be taken to stick in what is nothing 
but a mental representation proceeding from it. Accordingly, it 
was reinterpreted, especially in the sense of "mind to which [all 
(polluted) dharmas] stick [as its effects]", or "mind which sticks 


[to all (polluted) dharmas [as their cause ]". 494 


§ 4.1.1-4.1.2 - 66 - 


4. Development of the negative aspects of alayavijnana 


4.1.1 In the passage from which I started (§ 2.1), alayavijfiana 

had the positive function of keeping a person 
alive in the state of nirodhasamdpattt (see § 2.13.4), and in 
other passages of the Basie Section and of the ViniScayasamgraha- 
ni it is more or less clearly implied that alayavijfiana plays this 
positive role throughout life (§ 3.5-6). Yet, in Buddhist 
tradition, life is ultimately unsatisfactory (duh- 
kha), not only because in it pain (duhkha in the narrower sense) 
prevails, 49> but also, in a more fundamental sense, because the 
constituents of a living being are impermanent (anitya) and sub- 


456 and change is usually for 


ject to change (vtparindmadharman), 
the worse. 457 It is in this sense that the canonical texts state 
that "in short, the five constituents-of-personality to which one 
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clings are unsatisfactory". 


4.1.2 In the early Yogacara sources, this statement is usually 

explained as expressing unsatisfactoriness in so far as it 
essentially inheres in conditioned entities as such (samskdra-duh- 
khata) .499 But this their essentially inherent unsatisfactoriness 
is, according to the Yogacaras, not, or not primarily, based on 
their mere impermanence, lest even the supramundane but imperma- 
nent mental states like liberating insight should be unsatisfac- 
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tory. It is, at least as far as conditioned entities are 
constitutive of a living being, based rather on their being 


stricken with Badness (dausthulya)4©! - a concept which, 


in this context, denotes 1) evilness or wickedness’°? as well as 
2a) iivreddincease sei finest” or lack of Sénereliabikity 
466 467 


and 2b) uneasiness or unsafeness, sometimes sensible but 
often more or less subliminal, and anyway continuously permeating 
the whole basis-of-existence (of ordinary peeeoneygeeS so that it 
constitutes, especially in view of the latter nuance, viz. sub- 
liminal uneasiness, a kind of intrinsic unsatisfactoriness or 


"Suffering". Accordingly, the Manobhumi of the Baste Section of 


- 67 - § 4.1.3-4.1.4 


the Yogacarabhumi alludes to the above-quoted canonical passage by 
stating that "the Tathagatas have designated the whole 
b as is [-of-personal-existence] as Suffering (ie: as unsatis-— 
factory) in the sense of unsatisfactoriness essential to condition- 
ed factors as such (samskdra-duhkhatd), because [the whole basis] 
is alae with, or essentially characterized by, Bad - 
409 


ness", 
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4.1.3 Badness (dausthulya) is, to be sure, originally not 
identical with, or comprised in, Seeds (bija), for in the 
Yogacarabhumi it is sometimes mentioned side by side with, 47} or 


472 the latter. But at least in so far as 


even in opposition to, 
Badness, too, is conceived of as a more or less latent or 
subliminal quality characterizing, permeating (-anugata), infest- 
ing (-upagata), or sticking in (sannivista, etc.), the 
basis (-of-personal-existence)4/3 or the series (of personality)4/4 
or the Six Senses (sad-dyatana)475 or body (kdya) and mind (ett- 
ta)476, it is somehow analogous to Seeds, the more so since it is 
sometimes expressly contrasted _ with actual occurrences 


477 or said to be the cause of [actual] 
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of Defilements 


478 


Defilements or Suffering - Being, thus, in a sense simi —- 


480 Badness (or at least some of its aspects) 


lar to Seeds, 
could easily come to be explained to consist in 
Seeds .. Such a view is in fact unambiguously expressed in the 


481 where the term 'Badness'! 


Manobhumi of the Basic Section 
(dausthulya) is said to denote both the Seeds of Defilements4°2 
(kleSapakgyant bijdnt, representing latent wickedness involving 
uneasiness) as also the Seeds of [what is the result of karmic] 
Maturation (vtpdkapaksydnt bijadnt, representing unwieldiness and 
lack of controllability involving uneasiness) and the Seeds of 
other neutral factors, all these Seeds, sticking in the basis-of- 
personal-existence, being responsible for the latter being unsatis- 


factory in the sense of samekara-dunkhata 483 


4.1.4 Once conceived of as Seeds, Badness sticking in the basis- 
of-personal-existence, or in body and mind, was - at least 


as far as it was the Seed of mental _ factors like Defile- 


§ 4.2 - 68 - 


ments or of Suffering in the sense of unsatisfactory sensations - 
bound to be incorporated, sooner or later, in alayavijfiana, in 
analogy to the (other) Seeds of mind and mental factors (§ 3.13) 
sticking in corporeal matter (§ 2.5) and mind (§ 3.4.2-3). This 
means that alayavijfiana, by incorporating Badness, became a hypo- 
Stasis not only of Seeds but also of the subliminal essen - 
tial unsatisfactoriness _ (samskdra-duhkhata) 


which is constituted by this Badness. This stage of development is 


documented in the prose commentary on the Paramarthagathas4©4 
which forms part of the (Cintamayi Bhumih of the) Basic section. 485 
486 


It would also appear to be presupposed when the Nivrttt Portton 
of the VinSg dlay. Treatise states that alayavijfiana, on account 
of containing or comprising all Seeds, is (*-svabhdva) the Truth 
of Suffering (duhkha~satya) ;4°” for this would seem to mean that 
alayavijfiana, by comprising Badness, is Suffering (duhkha) in the 
sense of samskdra-duhkhatd (of which only the Noble Ones (drya) 
are aware te both by way of being itself unsatis - 
factory _ because of consisting of or being a hypostasis of 
Badness taken as uneasiness, as also by way of being a kind of 

Principle of unsatisfactoriness_  con- 
stituting the uneasiness of the whole personality in which it 
sticks. Later on, this affiliation of alayavijfana to samskdra- 
duhkhatad was reinforced by alayavijfana's becoming associated with 
neither-painful-nor-pleasant sensation (aduhkhdsukhd vedand: see 
§ 5.9), 499 for samskdra-duhkhatd was not only taken to be general- 
ly inherent to all mundane dharmas, but had also been’ spe - 
cifically attributed to neither-painful-nor-pleasant sen- 
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sation and whatever is associated with or akin to it. 


4.2 By incorporating Badness (dausthulya) and becoming a kind 
of principle of essential unsatisfactori- 
nes s_ (samskdra-duhkhatad), alayavijfiana assumed an onto - 
logically or existentially negative 
character due to which it became something primarily to be got rid 


of 491 This negative character was, moreover, enlarged by a 


- 69 - § 4.3-4.3-1 


spiritual aspect; for in so far as alayavijfiana is, 
already in the Baste Section, understood to comprise the Seeds of 
all kinds of mental dharmas including morally evil  (akuéala) 
ones , 4?” it was bound to incorporate Badness not only under its 
aspect of subliminal uneasiness but also in the sense of 
latent wickedness, of Badness affiliated to Defile- 
ments (klegapaksyam dausthulyam) ,493 because this aspect, too, 


had, in the Manobhumi of the Basic Section, 494 


come to be explain- 
ed as the Seeds (bija) of the Defilements. Since Badness, 
especially in the sense of latent wickedness or Seeds of Defile- 
ments, is often regarded to be constitutive of the state of being 
under the sway, or of being favourable to the arising, of Cankers 
(sdsrava) ,499 alayavijfiana, by incorporating Badness in the sense 
of latent wickedness, came to acquire, or reveal, even an aspect 
of spiritual negativity which, if stressed, was liable 
to entail its developing to a kind of principle or 
source of Pollution (see § 4.7), which, sticking in, and 
permeating, the constituents of personality, constitutes their 


spiritual impurity. 


4.3. Such a development would seem to have been favoured by the 

fact that, since "being under the sway of, or favourable to, 
Cankers " (sdsrava) is almost equivalent to, and often predi- 
cated side by side with, "being under the sway of, or favourable 
to, Clinging" (eopadéna) 4” alayavijfiana, by incorporat- 
ing Badness in the sense of latent wickedness, came close to the 
notion of sopdddna-~vignadana. 


4.3.1 The term 'sopdddna-vijndna’ occurs already in the canon- 
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ical texts of the (Mula—)Sarvastivadins and seems to 
mean something like vtjridna still clinging (emotionally and intel- 
lectually) to the other constituents of personal existence and 
thus tending to being reborn. In this sense, it is com -— 


pared with a (fertile) seed (beja) 498 


In the Vastusam- 
grahani of the Yogacarabhumi, however, it is interpreted as 


containing the Seeds _ of Defilements (kleéa-bija) 


§ 4.3.2 - Jo - 


and thereby fostering future rebirth.4?? Thus, an identification 
of sopdddna-vijridna, defined in this way, with alayavijfiana com- 
prising all Seeds including Badness in the sense of Seeds of 


Defilements, was natural. 


4.3.2 However, it may have been additionally reinforced in a 
concrete way by an interpretation of vtjvdna as Nour- 
ishment (dhdra) as documented by another passage of the Vastu- 
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samgrahani. In this passage, vtjfdna is, on the one hand, a 
Nourishment securing the subsistence of living beings already 
reborn (bhiitdndm sattvdnam sthitaye)°°! by appropriating (i.e. 
updddna in the biological sense) the gross elements of the sense- 
faculties (*indriyamahdbhitopddatr) and thus securing the subsist- 
ence of corporeal matter and the continuance of life, which is, 
according to the Sutra (see § 2.3 + n. 149), characterized by the 
fact that vijnana does not withdraw from the body.°°7 On the 
other hand, vtjyvidna, in so far as it is sopdddna by being under 
the sway of karman and Defilements, is also a Nourishment helping 
living beings craving for rebirth (sambhavatsinam anugrahdya)?°3 
to take possession of another existence in the future.°°4 In the 
light of the passage referred to in § 4.3.1,2% the sopdddnatva of 
sopaddna~vtjndna could easily be taken to be due to the fact that 
the respective vijfidna contains the Seeds _ (bija) of Defile- 
ments (kleSa) and, by analogy, the Impressions_- or 
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residues (vdsand) of karman. Now, as was shown in § 4.2, the 
Seeds of Defilements came, sooner or later, to be understood as 
being comprised in alayavijfiana. Similarly, alayavi- 
jfiana also incorporated the Impressions of karman, perhaps by 
taking the place of Mind-containing-all-Seeds (sarvabijakam vtjnd- 
nam), provided that I am right in assuming that the latter is the 
successor to the vtjridna of the Pratityasamutpada Analysis, the 
main function of which was to receive and pass on the Impressions 
of good and bad samskdras (see § 7.3.6.3). It would therefore 
appear natural that alayavijfiana came to be regarded as fulfilling 
not only the first function of vtjndna as Nourishment, viz. 


biological appropriation of corporeal matter (which it had taken 


- 71 - § 4.4.1-4.4.2.1 


over more or less from the outset (see § 2.13.4)), but also its 
second function, viz. that of sopaddna-vtjridna; the more so since 
the traditional Buddhist meaning of 'dlaya' was practically synony- 


mous with ‘'upddana' in the sense of Clinging. 


4.4.1 There is not yet any clue even to an approximation of 
alayavijfiana to sopdddna-vijrdna in the Baste Section of 
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the Yogacarabhumi. Here as well as in the Proof Portion 
VinSg dlay. Treatise, 'updddna' is, in connection with alayavi jfia— 
na, used only in the sense of "biological appropriation" (see §§ 
3.5 and 3.6), i.e. of functioning as a principle of life. 
The earliest source showing traces of a connection of the newly 
introduced subliminal vtjridna with sopdddna-vijndna is the Vth 
chapter of the Samdhinirmocanasutra. To be sure, in this text, 
too, the subliminal vijridna has also the function of appropriating 
corporeal matter (§ 3.9.2.5). But as the new name 'Gddanavijrda- 
na’ suggests, what is emphasized is, apart from its function as a 
substratum of perceptive and cognitive processes, its rdle as the 
principle undergoing rebirth, or taking (and maintaining) posses- 
sion ((upa-)dddna) of a new existence (see § 3.9.2.4-6). 
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4.4.2 According to Samdh V.2, the "reincarnation" (i.e. the 

taking possession of a new existence) and the subsequent 
thriving of Mind-containing-all-Seeds (sarvabijakam cittam) - ex- 
pressly identified, at Samdh V.3, with dddnavtjridna and alayavi jfia- 
na - is based ona twofold updadddna: 1) upadana of 
(or: consisting in) the [subtle] material sense-faculties together 
with their [gross] bases??? (*sadhisthdna-rupindriya) and 2) upddd- 
na of (or: consisting in) the Impression of the diversity of 
(/proliferous involvement in)>1t° the everyday usage of phenome- 


na>t} names, and conceptions (*nimttta-ndma-vikalpa-vyavahara-pra- 


- = -\ 512 
parica~vasana). 


4.4.2.1 It is obvious that the first type of updddna refers to 
biological appropriation, of which the material sense- 


faculties and their bases are the object, it making no 


§ 4.4.2.2-4.4.3 - 72 - 


difference whether ‘updddna' is taken as an action noun (and the 
compound as a tatpurusa), or in the passive/objective sense of 
"that which is appropriated">13 (and the whole expression as a 


rupaka compound). 


4.4.2.2 The second type of updddna, on the other hand, would 

seem to represent, in the form of an Impression (or 
residue, habit energy), the spiritually negative upadana>4 lead- 
ing to rebirth, i.e. Clinging to mundane existence, concretized, 
in this passage, not so much in the sense of Clinging to a new 
(basis of) personal existence or to objects of sensuality?! > but 
rather in the Mahayana sense of Clinging to the diversified world 
as such, by taking it to be real. 

If the second type of updddna is understood in this way, the 
Impression cannot be the object of updaddna but would 
rather be identical with it, and one will have to 
explain °*praparica-vdsanébpadana rad as "T the Impres- 
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sion of }] Clinging which consists in the Impres- 
sion of *prapayica", or as "the Impression of °praparica which is 
that on account of which [a new existence] is 
517 


taken possession of" 
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4.4.3 Starting from this interpretation, one might think that 


the residue of spiritually negative updddna is responsible 
for taking possession. of the new existence, >!? 
whereas biological appropriation (at least also) secures its 

continuance. Such a distinction would imply that when 
one is reborn in the driupyadhadtu an updddana securing continuance 
is not required since in this case there are, as the text states, 
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not two kinds of updddna but - so one will have to under- 
stand)! - only the second type, viz. vdsanopddana, because corpo- 
real matter does not exist in that world-sphere. 

Yet, one may consider the possibility that in the case of 
the second updddna the term ‘upadddna' includes still another shade 
of meaning, for it may also allude to the fact that the °prapavca- 


vasanG not only causes Mind-containing-all-Seeds (i.e. dddnavijria- 


0] 3 § 4.5.1 


na = alayavijfiana) to take possession (updddna) of a new exist- 
ence but is also, throughout the new existence, itself 
contained (sannivista)>** in this Mind. Now this func- 
tion of containing Seeds or receiving and retaining Impressions 
(as also the function of being infested with karmic Impressions) 
is often expressed by the term '/partgraha 1 523 which in 
its turn alternates with '‘updddna' (and 'dddna') in the sense of 
"taking possession [of a new existence]".074 It would thus not 
seem unreasonable to argue that in the present passage the expres- 
sion '°praparica-vdsanépddana' is also intended to evoke the idea 
that Mind-containing-all-Seeds is infested by, or contains, the 
°prapavicavadsand before and at the moment of rebirth as well as 
throughout the new existence. In the latter case, i.e. if ‘updda- 
na' (also) means "containing" or "retaining", the °praparica-vdsana 
would, just as in the case of the first updddna (see § 4.4.2.1), 
be the object of upadana .>75 Such a use of upddana in the 
sense of containing or retaining Seeds or Impressions (or in the 
sense of Seeds or Impressions as that which is contained in 
(Zlaya)vi jaana)°2° is in fact documented in later sources, >“/ but 
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unambiguous occurrences in reliable early texts seem to be 


missing; it may hence be questionable to assume such a connotation 
of ‘updddna' in the case of the Samdhinirmocanasutra, the more so 


in view of the fact that it is not corroborated by the Samdhinirmo- 
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canasutra-vyakhyana nor by the Trimsika-bhasya. 
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4.5.1 In the Pravrttt Portton of the VinSg dlay. Treattse, 


which has taken over the twofold updddana of Samdh v.2,.3} 
the connection of the *nimitta-ndma-vikalpa-vyavahdara-praparica-va- 
sand of the Samdhinirmocanasutra with spiritually negative Cling- 


ing is supported by the fact that it is renamed into ‘partkalptita- 
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svabhavabhintvega-vasana'. Actually, Sticking to the Imagined 


Character [of reality] (partkalpttasvabhdvabhinivega), or its Im- 
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pression, is, in other parts of the Samdhinirmocanasutra and 


7534 


the ViniScayasamgrahani » expressly stated to be the decisive 


cause of Pollution (sanklega) or rebirth, and would therefore seem 


§ 4.5.2-4.6 - 74 - 


to be equivalent to spiritually negative updddna in its actual and 
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latent form, respectively. 


4.5.2 On the other hand, updddna (hence also the partkalpit- 

ta-svabhdavabhtntvega-vasand included in it) is, in the Pra- 
vrttt Portion of the VinSg dlay. Treatise, expressly taught to be 
the object (dlambana) of alayavijfiana (see § 5.6.3.2), and 
this would seem to imply that this vasand is viewed as  continu- 
ing to exist throughout the new existence. Thus, here too it would 
not seem impossible that this vdsand may be called. 'upddana' not 
only in the sense of that on account of which this existence was 
taken possession of but also in the sense of something which is 
contained or incorporated (partgrhita) in alayavijfiana. This ambi- 
guity would seem to be confirmed by the Hsien-yang-shéng-chiao- 
1un536 which expressly states that the beginningless (*anddtkdli- 
ka) Impression of diversity/diversification (*prapaticavdsand) is 
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both the homogeneous cause (hetupratyaya of the alayavijfiana 
of a given existence and - together with the material sense 
faculties and their bases - the ob ject of alayavijfiana's 


function of appropriating/containing (updddna ) 538 


4.6 Apart from this connection with spiritually evil Clinging in 

the form of Impression (vdsand), alayavijfiana has, in the 
Pravrttt Portton, come to be associated with Clinging for yet 
another reason as well: viz. because it is, in this text, express- 
ly conceived of as the objective basis. of the 
notion of '!TI'! . In the Samdhinirmocanasutra, only the 
fear _ had been voiced that immature people might ima - 
gine dddnavtjridna to be Self (dtman) if it had been taught to 
them (§ 3.11.6); in the Pravrtti Portion, however, alayavijfiana 
is conceived of as the object of a continuous, spontaneous notion 
of 'I' (ahamkadra) and feeling of identity (asmimdna) (§ 3.11.7), 
and though the text does not yet make this explicit, it may thus 
be interpreted, in the sense of the typically Buddhist meaning of 
'dlaya', as "mind which is clung to [as Self]" (§ 3.11.8). 


S75: = § 4.7.1 


Now, one might think that being the object of the wrong 


notion of 'I' is merely accidental or extraneous to the entity 
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concerned. But both in Abhidharma 


540 


as well as in early Yogacara 
texts we find the idea - not implausible at least as far as the 
constituents of one's own personality are concerned - that being 
the objective basis of a Defilement, and especially of the notions 
of 'I' and 'mine', impinges on the nature of the entity 
concerned; in other words: to be the object of the notions of 'I'! 


and 'mine' implies being sdsravao4! 
542 


and sopdddna, i.e. being, if 


(dsrava, i.e. Defilements) and 
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Clinging (upddadna), then at least connected with them, or 
544 


not of the nature of Cankers 


or permeated by Badness (dausthulya) affiliat- 
546 


under their sway, 
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ed to them and thus, normally, favourable to their aris- 
ing 047 Thus, by being the object of the notion of 'I', alayavijfia- 
na itself would become, or turn out to be, under the sway 
of or favourable to Cankers (sdsrava) and Clinging (sopdddna), 
i.e. spiritually evil. 

This is, however, not expressly stated in the Pravrttt 
Portion, where the spiritually negative aspect of alayavijfiana 


remains entirely marginal. 


4.7.1 The situation is altogether different in the Mivrttt Por- 

tion of the VinSg alay. Treatise. In this text, the spirit- 
ually negative aspect of alayavijfiana has become predomi - 
nant. Alayavijfiana is avenedsiy 4 taught to be a) the Truth 
of Suffering (duhkha-satya) of the present life, i.e. the con- 
tainer or hypostasis of Badness in the sense of uneasiness con- 
stituting samskdra-duhkhatad (see § 4.1.4), b) the cause of the 
Truth of Suffering in the next life, i.e. the cause, by way of 
receiving and passing on karmic Impressions, of a new alayavijfana 
which is the result of karmic Maturation (see § 3.12.5), and 
ec) the cause of the Truth of the Origin [of Suffering] (samudaya- 
satya) in the present life, i.e. the cause of Defilements (kleéa) 
(and karman) on account of its comprising Badness (dausthulya) in 


the sense of latent wickedness. 


§ 4.7.2-4.7.3 - 76 - 


4.7.2 What is more, at least in the second half of the Wirvrtti 

Portton it becomes clear that this its functioning as a 
principle of Pollution (*sarva-samkle a-mila)*49 is clearly regard- 
ed to be essential to alayavijfiana.>°° Alayavijfiana is 
conceived to be essentially _ permeated (*-anugata) by 
Badness (daugthulya) , >>! nay, even by Badness in the sense of 
latent wickedness, for it is expressly stated to be - 
by nature - the cause of the arising-and-continuance (pravrttt) of 
Defilements (klega) .95? Or, as another passage of the first chap- 
ter of the ViniScayasamgrahani puts it, a1l1 Seeds incorporated 
in alayavijfiana are included in the Impression(s) of Sticking to 
the Imagined Character [of reality] (partkalpitasvabhavabhintiveéga- 
vasana), which, in its turn, is called 'Omnipresent Bad - 
ness'! (sarvatraga-dausthulya).2>3 Accordingly, alayavijfiana 
is, in the Nivrttt Portton, regarded to be essentially 
under the sway of, or favourable to, Clinging (sopadana) , 54 both 
in the sense of clinging (updddna) to the present basis-of-—person- 
al-existence [as to one's Ego or Mine] and in the sense of taking 
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possession (updddna) of further existence. It is not therefore 


unexpected that the slightly later but closely related Hsien-yang- 
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shéng-chiao-lun expressly identifies alayavijfiana with the can- 


onical sopddana-vijnana . 


4.7.3 Such an exposition of the nature and function of alaya- 
vijfiana strongly suggests that the term ‘alayavijfana' is 
now primarily _ understood in the sense of the typically 
Buddhist use of ‘alaya’ as Clinging, viz. as "vitjfidna to which 
one clings [as one's Self]". Since in the Nivrttt Portion itself 
there is no reference to alayavijfiana as the object of the notion 
of 1y1557 and in view of its equation with sopdddana-vtjridana, one 
may even envisage interpreting the term by recurring to the 
subjective meaning of ‘dlaya', i.e. as "“vtgjrdna which 
is [under the sway of] Clinging" or "vtjvidna which [contains, or 
consists of, the Seeds of] Clinging", although there is no ex- 
plicit confirmation of such an interpretation of the term 'alaya- 


vijfiana', neither in the Nivrttt Portion nor, as far as I know, 


~77- § 4.8.1-4.8.2 


in any other Yogacara source. Nevertheless, it would seem that the 
frequency of the subjective meaning "[spiritually negative] Cling- 
ing" in the Buddhist use of the word ‘dlaya’ may have even been 
one of the reasons, if not the main reason, for the considerable 
change the concept of alayavijfiana has undergone in the Nivrtti 


Portton. 


4.8.1 One would not expect alayavijfiana, conceived in this way, 

to contain the Seeds of supramundane (lokottara), pure 
(andsrava) dharmas, in contrast to the sarvabijakan vijrdnam of 
the Baste Sectton which is said to include, if a person is 
destined for Nirvana, the Seeds of (one of) the three kinds of 
Enlightenment (bodhi) 558 Even the Proof Section of the VinSg 
dlay. Treatise, when it demonstrates the existence of alayavijiia- 
na by pointing out that, as far as the ordinary six vtjridnas are 
concerned, a state of mind which follows upon a heterogeneous 
state of mind cannot have the latter for its Seed (btja), adduces, 
as one instance of such a heterogeneous sequence, the case that a 
pure (andsrava) or supramundane (lokottara) state of mind follows 
upon an impure (sdsrava) or mundane (lauktka) one, 2? and thus 
obviously presupposes the view that alayavijfiana is or contains 
the Seed(s) of pure or supramundane dharmas, too. It would, 
however, appear questionable to uphold such a position for a text 
like the Nivrttt Portion where alayavijnhana is regarded to be, 


essentially, a kind of principle of Pollution. 


4.8.2 In fact, it appears that in the basic material of the 

Nivrttt Portton (see §§ 1o.1 and 11) no such purificatory 
function of alayavijfiana was assumed. In this material, it is only 
stated that alayavijfiana, the root of Pollution, is brought to an 
end by means of the cultivation of wholesome factors (*kugéala-dhar- 
ma-bhavana), in the sense that the cultivation of a preparatory 
contemplation leads to the supramundane insight into (the four 
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Noble) Trutnh(s) or True Reality, the repeated cultivation of 


which entails, in its turn, the cessation of Slayavignanacl. It 


seems that the text did not , originally, treat the question of 


§ 4.8.3-4.8.4 aes. ae 


the Seeds _ of the wholesome factors leading up to supramun- 


dane insight. 


4.8.3 It is only in an suverésiaesdo”? paragraph of the Nivrt— 

tt Portion that this problem is treated. According to 
this paragraph, alayavijfiana, in spite of being the root of all 
Pollution, nevertheless also incorporates the Seeds of the basic 
wholesome dharmas (kugalamila) [indirectly] conducive to libera- 
tion (moksabhagtya) and of those [directly] leading up to penetra- 
tion [into Truth] Gimuednabantuane To be sure, these prepara- 
tory wholesome dharmas themselves _ are hardly pure or 
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But since their continuous cultivation (bhdvand) 
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supramundane. 
eventually leads to supramundane insight, they oppose 

the continuation of samsara, and in so far as alayavijfiana con- 
tains their Seeds, it is at any rate not _ the cause of 
dharmas that are pollutive in the sense of entangling a 
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person in Suffering. 


4.8.4 But, as was stated above (§ 4.8.1), such a wholesome 
function or aspect of alayavijfiana is not easily recon- 
ciled with its general character, in the Wivrttt Portton, as 


567 which is expressly taught to be the 


a principle of Pollution 
cause of the origination-and-continuance (pravrttt) of Defilements 
(klega) and of the non-origination (apravrttt) of the Path (mdrga, 
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i.e. of supramundane insight Accordingly, in the ViniScayasan- 


grahani passage to which all Seeds contained in alayavijfiana 
are included in Omnipresent Badness (sarvatragam dausthulyam), 2°? 
the supramundane dharmas are said to arise not from a Seed (btja) 
in the sense of, or deriving from, an Impression (vdasand) stored 
up in alayavijfiana and thus comprised in dausthulya, but from a 
"Seed" consisting in True Reality ["working" as] the objective 
condition [of supramundane insight] (*tathat&lambanapratyaya-bt- 
dayeoe 

Thus, in contrast to the extant form of the Nivrttt Portion 
(including the intercalated paragraph [see § 4.8.3]), according to 
which the preparatory wholesome dharmas originate from Seeds con- 


tained in alayavijfiana and lead in the end to supramundane insight 


=79 = § 4.8.5 


(though there is no expres s_ statement to the effect that 
they or their Seeds become the Seed of this insight), the 
last-mentioned passage is unambiguous in stating that supramundane 
dharmas cannot _ have a mundane principle as their homogeneous 
cause, but can only be directly derived from the 
supramundane_ reality which reveals itself in supramun- 
dane liberating insight and is, by way of a metaphor of the 
metaphor, expressly called the "Seed" of (the latter and hence of 
all) supramundane dharmas. 

Yet, if the "Seed" of supramundane insight is True Reality 
(tathatd), one might ask why, since tathatd is always present, 
supramundane insight does not arise at any and every moment in 
all living beings. The answer of the text is that there are 
obstructions (dvarana) which prevent tathatd from becoming the 
object (and thus the "Seed") of insight.>/! And it may be for 
dispelling these obstructions that preparatory practice is re- 
quired. But the text does not say anything of the sort, and this 
silence - deliberate or not - is significant; for, even if the 
mundane factors dispelling obstructions are not the direct cause 
of supramundane insight, they would still pave the way for its 
arising. Their function would thus, in any case, be contrary to 
the pollutive effect of alayavijfiana, and it would be difficult to 
derive them from Seeds incorporated in the latter and, according- 


ly, forming part of Badness. 


4.8.5 It may be under the impression of this difficulty that in 
the Mahayanasamgraha, as is well- 
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known, another solution is propounded. This text, on the one 
hand, presupposes that supramundane insight, like any other mental 
factor, has to arise from a Seed (bija) in the ordinary psycho- 
logical sense, i.e. from a Seed deriving from an Impression 
(vasand).°73 On the other hand, it is expressly admitted that, in 
view of the essentially pollutive character of alayavijfiana, supra- 
mundane insight cannot emerge from a Seed in alaya- 
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vijfiana, and the same is also taken for granted in the 


case of the mundane factors leading up to supramundane insight. It 


§ 4.8.6 - 80 - 


is thus only from the Supramundane Sphere itself that supramundane 
insight and the wholesome factors leading up to it can, for the 
first time, enter the mental series of a living being, though, in 
contrast to the theory described in § 4.8.4, they cannot be 
engendered by the Supramundane Sphere directly but only by me - 
diation of a Seed _ <deriving from an Impres - 
sion (vdsand) left by an actual occurrence of 
supramundane insight. Yet so far no such supra- 
mundane insight has ever arisen in the mental series of an 
ordinary living being.>/> It has only arisen in the mental series 
of the Noble Ones (drya), especially the Buddhas. The Impression 
which will afterwards become the Seed of the first supramundane 
insight of a living being must thus go back to the supramundane 
insight or gnosis (bodht) of the Buddhas ,576 which for 
this purpose has to be, somehow, transferred by them to the mental 
series of ordinary living beings. This is done by means of the 
proclamation of the Buddhist (especially the Mahayana) Doc - 
t rine (degand). This Doctrine is nothing else but a verbaliza- 
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tion of supramundane insight into True Reality and creates, in 
the mental series of the listener, an Impression - the Impression 
of Listening (Srutavdsand) - which, like the Doctrine itself ,°78 
is termed an "outflow of True Reality completely freed from 
[accidental] Impurities" (suv $uddha-dharmadhdtu-nigyanda) .°!? 


This Impression, though occurring side by side with alayavijfiana, 


or even commixed with it like milk with waters 2° yet does not 
form part of it, but is rather a heterogeneous element 
581 


opposed to alayavijfiana. Though still mundane in itself, this 
Impression is nevertheless, on account of its supramundane origin, 
capable of becoming the Seed or cause of the factors leading up to 


supramundane insight and finally of supramundane insight itself.>°- 


4.8.6 In later texts, this relation of being based on alayavi jfia- 

na without forming part of it is even used to establish 
the existence of a primordial Seed of supramundane 
dharmas in os mental series of living petnesso® In the Lanka- 
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vatarasutra, as is well-known, even alayavijfiana itself, 
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being identified with tathdgatagarbha, is, or comprises, the cause 
of supramundane purification - a position which is, to be sure, 
irreconcilable with that of the Ntvrtti Portion but is not entire- 
ly inexplicable if we start from the concept of alayavijfiana we 
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found in the Baste Section or in the Proof Portion (§ 4.8.1 


4.9 As was shown in § 4.7, in the WNivrtti Portton and related 

materials alayavijfiana is essentially _ connected 
with Badness (dausthulya), especially in the sense of latent 
wickedness (= Seeds of Defilements), and with spiritually evil 
Clinging (upddana). This fact, however, inevitably entails, as 
the text expressly states, the consequence that persons who have 
abandoned all Clinging and have become free from all Badness (in 
the sense of latent wickedness), i.e. Arhats , Pratyekabud- 
dhas, Bodhisattvas no longer liable to turning back (avatvarttka 
or avivartaniya), and Tathagatas, have to be regarded, when still 


586 (just as they 


alive, to be nevertheless devoid of alayavijfiana 
are considered to be devoid of sopdddna-vigrdna)>®?, Thus, in 
ntrodhasamapattt, such persons are, just as in ntrupadhtgesa-nir- 
vana, devoid of both pravrttivijfianas and alayavijfia - 
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na, and this obviously means: of every kind of 
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vigndna . For although according to one passage Trans- 
muted Basis[-of-existence] (*a@$rayaparivrttt) - which has, in the 
Arhat, etc., come to entirely replace alayavijfiana and the Badness 
(dausthulya) with which it is bound up or of which it consists - 
is characterized by free control (*vaétn?) over good and neutral 
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dharmas, this free control is, in contrast to its evil counter- 
part, viz. Badness, not hypostatized in the text into a form of 
mind on its own. 

The fact, however, that, in the case of the ntrodhasamdpat- 
tt of Arhats, etc., no kind of vijidna appears to be left implies 
that the Nivrttt Portion altogether overlooks, in this 
case, the statement of the Dharmadinnasutra that in ntrodhasamnd- 
pattt mind has not withdrawn from the body. At any rate, one is 


justified in stating that in this text, at least in the case of 


§ 4.10-4.10.1 2582.2 


the Arhat, etc., alayavijfiana has lost . its 
function of guaranteeing in ntrodhasamapattt the presence of mind 
and thus the biological appropriation. of corporeal 
matter and the continuation of life. But if alayavijfana is 
not required for this purpose in the case of the Arhat, etc., it 
would appear to be dispensable in other cases, too. Since the text 
does not offer or indicate any other_ solution of the 
problem, it would seem that its author simply was not conscious of 
this consequence. In other words: By interpreting alayavijfiana in 
terms of the typically Buddhist meaning of 'adlaya', viz. spiritual- 
ly evil Clinging, and by consistently bringing the concept of 
alayavijfiana as close as possible to the notion of sopdddna-vijnd- 
na, the author of the Wtvrttt Portton came - obviously wi th - 
out noticing it - to seriously jeopardize the very 
purpose of alayavijfiana for the sake of which it had been intro- 
duced in the first place, i.e. to be present, and to guarantee the 
biological appropriation of corporeal matter, even in ntrodhasamd- 
pattt?. In order to fulfil this purpose, alayavijfiana had to be 
regarded as continuing to exist evenin Arhats, 
etc., and as being absent in ntirupadht6es8a -nirvana 
only, i.e. in the state after the death of an Arhat, etc., as 
is in fact expressly stated in the Sacittika/Acittika Bhumih of 
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the Baste Section of the Yogacarabhumi. 


4.10 It appears that the difficulty involved in the concept of 

alayavijfiana as set forth in the Nivrttt Portion did not 
remain hidden to the Yogacaras themselves. At any rate, in other 
chapters of the ViniScayasamgrahani, two theories can be found 
which create the impression of being attempts at solving the 


problem, or at least de facto succeed in doing so. 


4.10.1 One of these theories is presented in the Sacittika 

Bhumih of the Viniscayasamgrahani. In this chapter - 
which in structure and detail has many points in common with the 
Pravrttt Portion and the Ntvrttt Portion -, the decisive role in 


establishing or maintaining Pollution (samkleéa) is no longer 
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attributed to alayavijfiana but has been entirely transferred to 


593 


the new manas which, as a subtle notion of 'I' and 
594 is essentially defiled and altogether 
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‘mine', 
eliminated in the Arhat. Alayavijfiana is thus no longer re- 
quired as the principle of Pollution, and would be free to resume 
its old function of biological appropriation even in Arhats. But 
the text does not expressly say so. It merely stresses, in this 
context, that alayavijfiana is not directly associated (-sampra- 
yukta) with any Defilements (eiesaygo” but it does not offer a 
revised theory of alayavijfiana's relation to Badness 

(dausthulya) or to the Seeds of Defilements the essen- 
t ial connection with which had implied its absence in Arhats, 
etc. It may be on account of this inexplicitness with regard to 
the nature and function of alayavijfiana that the solution of the 
Sacittikabhumi-vinigcaya does not seem to have succeeded in super- 
seding the Wtvrttt Portton, the influence of which, clearly pres- 
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and the Hsien-yang-shéng—chiao- 
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ent in the Mahayanasamgraha 


1un998 is still palpable in Vasubandhu's Trimsika. 


4.10.2 The reconsideration of the crucial problem of alayavijfia- 

na's relation to Badness which one misses in the Sacit- 
tikabhumi-vinigcaya is, however, presupposed in the Sopadhika/Niru- 
padhika Bhumih of the Viniscayasamgrahani. This text states that, 
when an Arhat enters ntrupadhtSesa-nirvana, he first stops "forth- 
coming" mind (pravrtti-vijridna) by becoming absorbed in ntrodhasa- 
madpatti, and that thereupon. alayavijfiana abandons the 
[corporeal] basis(-of-existence) [and, in its turn, also ceases to 


° This means that according to this text the Arhat is 


exist].°° 
still furnished with an alayavijfiana, which keeps his body alive 
even in ntrodhasamadpattt, and the withdrawal or cessation of which 
means entering into ntrupadhtSesa-nirvdna, i.e. death. The reason 
why this passage can accept the continuance of alayavijfiana even 
in Arhats seems to be that it presupposes a concept of Badness 
(daugsthulya) which differs from that of the Ntvrttt Portton in an 
important respect. In the Ntvrttt Portton the notion of Badness 


appears to be co-extensive with latent wicked- 


§ 4.10.2 - 84 - 

ness, i.e. Seeds of Defilements 601 In fact, ina 
few passages of the Yogacarabhumi, the aspect of uneasiness ap- 
pears to be a kind of by-effect of, or at least closely connected 
with, Badness in the sense of latent wickedness. 0°" On the other 
hand, the Sopadhika-nirupadhika-bhumi-viniScaya recurs to a dis- 
tinction, already made in the Manobhumi of the Basic Section, °°2 
between two kinds of Badness,, viz. Badness 
affiliated to Defilements (klegapaksyam dausthulyam) involving 
latent wickedness, and Badness affiliated to [what is Result- 
of-]Maturation (vtpdkapaksyam daugthulyam) not involving wicked- 
ness but only uneasiness, and considers, in accordance with some 


604 the latter kind, viz. vtpdka-dausthulya, to 
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other passages, 
continue to exist even in the Arhat. Thus, it is only a part or 
special aspect of alayavijfiana that is, in a latent form, charac- 
terized by updddna or dlaya in the spiritually evil sense and 
thus responsible for Pollution and is therefore by necessity 
entirely eliminated when Arhatship is attained, whereas another 
part or aspect of alayavijfiana is spiritually neutral and fit for 
functioning as the principle of biological appropriation even in 
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This latter aspect, as is well-known, °7 Jater Yogaca- 
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ras like Hsiian-tsang prefer to call 'vtpaka-vitjndana' only, 


an Arhat. 


reserving the term ‘alayavijfiana', in accordance with the Nivrttr 
Portton, to the "pollutive" aspect which ceases with the attain- 


ment of Arhatship. 


- 85 - § 5.1-5.2 


5. Alayavijnana as a veritable vijiiana 


5.1 My Intttal Passage started from the canonical statement 

that in ntrodhasamdpatti mind (vtjfdna) has not withdrawn 
from the body (§ 2.1), and from this it drew the conclusion that, 
in view of the absence of the ordinary, conscious forms of mind, 
there must be, in mntrodhasamdpattt, some other - by necessity 
subliminal - kind of vijridna (§ 2.3). The Initial Passage seems 
to have tried to establish such a vijndna by hypostatizing the 
Seeds (bija) of mind sticking in the material sense-faculties to 
a kind of mind (vijfidna) on its own, called ‘alayavijfana' (§ 
2.5). It is thus obvious that already in the context of the very 
first introduction of alayavijfiana - provided that I have spotted 
it correctly - the vigndna nature of alaya- 
vijfiana, i.e. the fact that it is some genuine 
kind of mind (vtjidna), is of fundamental importance. 

However, this vijidna nature of alayavijfiana turns out to 
be by no means unproblematic as soon as one tries to justify it in 


a more concrete way. 


5.2 In view of the close connection of the pertinent parts of 
the Yogacarabhumi with the Abhidharmic tradition, it is not 
surprising that alayavijfiana, in order to deserve being qualified 
aS a genuine vijriana, came to be expected to satisfy the Abhidhar- 
mic definition of a vijndna. 
This definition, which in substance can be traced back to 
the canonical texts, takes vtjvidna as that which performs the 
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act of vt-jrda-, or, more explicitly, as that which makes 


known (vitgnaptt), i.e. perceives or cognizes (upalabdht), 
an object (vigaya, Glambanay'° 

Besides, every kind or state of mind (cttta = vtjridna) is, 
in Abhidharmic theory, considered to be associated with (samn- 
prayukta) mind-like or mental factors  (catttdh or 


cattastka dhavmap) ©} Some of these mental factors (especially 


§ 5.3 - 86 - 


the good and evil ones) occur only more or less sporadically, but 
others are regarded as omnipresent (sarvatraga), i.e. 
aS accompanying every state of mind without exception. In the 
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Yogacarabhumi, five mental factors are accepted as omnipresent: 


3 


1) [focussing of] attention (manaskdra), 2) contact (sparéa),°! 
14 


3) sensation or feeling (vedand), 4) ideation (eandaays” and 


5) volitional impulse or drive (cetand). 


5.3 It is obvious that both the above-mentioned definition of 

vijidna and the view that every vtjfidna is by necessity 
accompanied by at least five mental factors including attention 
and volitional impulse are based on a purely actualistic concept 
of vijfidna. Thus, if the vijvidna nature of alayavijfiana is vindi- 
cated by the assumption that it, too, must satisfy these criteria 
- viz. cognize an object and be associated with at least the 
omnipresent mental factors®!> -, this would seem to be hardly 
compatible with its presence in an unconscious state like ntrodha- 
samapattt, in essential connection with which, however, the con- 
cept of alayavijfiana appears to have been introduced for the first 
time. For the state of ntrodhasamdpattt is traditionally taken to 
be characterized by the absence of all mental detivity?!” 
and is - under its full name 'samjrd-vedayita-ntrodha(-samdpattt) ' 
~ expressly stated to be without _ ideation (sania) and 
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sensation (vedand). But precisely these two are among the 
omnipresent mental factors on the presence of which the vtjviana 
nature of alayavijfiana would, from the Abhidharmic point of view, 
be dependent. If, on the other hand, the consequence that alayavi- 
jfiana must cognize an object and be associated with mental factors 
is rejected, it would seem difficult, at least from the Abhidharmic 
point of view, to establish it as a veritable vijridna, as it, 
however, would have to be if the Sutra referred to in the Inittal 


Passage is to be taken seriously. 


= 87 = § 5.4-5.4.2.1 


5.4 In the Basic Section of the Yogacarabhumi, there is no 

indication that the afore-mentioned implications of the vi- 
jndna nature of alayavijfiana had already become a conscious issue, 
and the same is true of the Vth chapter of the Samdhinirmo— 
canasutra and of the layer A (see § 9) of the Proof Portion of the 
VinSg dlay. Treatise. Yet, there are a couple of passages which 
may be taken to anticipate certain aspects of this development: 


5.4.1 On the one hand, there is a passage in the Basic Sec- 
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tion which may be taken to imply that alayavijfiana is 
associated with neither-painful-nor-pleasant (aduhkhdsukha) sensa- 
tion (cp. § 6.5.2). Since in this passage alayavijfiana figures as 
(the primary?) result of karmic Maturation (cp. § 6.5.4), it would 
seem that it had come to be connected with such a _ sensation 
because it had taken the position of mind in the embryonic state 
(probably identical with Mind-containing-all-Seeds (sarvabtjakam 
o7 


which is, in pre-alayavijfianic materials of the 


Baste Sectton, stated to be "established" (pratisthita)®”°, as 
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vijndnam) 6 


a rule (prakrtyad), in neither-painful-nor-pleasant sensation. 


5.4.2 On the other hand, the Proof Portion refers to a corpo- 

real experience (kdytko 'nubhavah), or experiences of the 
body arising in the body°2? (kaye kdydnubhavadh), both in and 
outside meditative absorption, which have to be ascribed to alaya- 
vijfiana (cp. § 3.7.1). This would seem to mean that alayavijfiana, 
somehow, perceives or senses the body in 
which it sticks, or causes it to be sensed along with its own 


becoming sensible. 


5.4.2.1 Perhaps this idea is somehow connected with the fact 

that alayavijfiana came to incorporate Badness (dausthu- 
tya: see § 4.1.4) - especially, of course, Badness sticking in the 
body - and, occasionally, also its counterpart Ease (praérabdhi: 
see n. 47). Now, Badness in the sense of subliminal uneasiness 
constitutes a kind of Suffering (duhkha: see § 4.1.2), and Bae 
23 


Suffering is, in spite of its subtleness, somehow felt , 


especially in connection with neither-painful-nor-pleasant sensa- 


§ 5.4.2.2-5.5.1 - 88 - 


tion (aduhkhdsukhd vedand) where it is not overlain with acute 
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pleasure or pain. 


5.4.2.2 Thus, it may be that, by assuming that alayavijfiana 
experiences the Badneoss (= uneasiness stic k- 
ing in the body) - this Badness being something of 
which alayavijfiana itself is constitutive -, the passage antici- 
pates, in an indistinct fashion, the idea that alayavijfiana 
perceives the body and is, at the same time, 


associated with neither-painful-nor-pleasant sensation. 


5.4.2.3 A passage of the Hsien-yang-shéng-chiao-lun (see § 3.7. 
2) seems to suggest that in states of meditative absorp- 
tion, when bodily uneasiness is replaced by corporeal ease, alaya- 
vijfiana is associated with, or at least responsible for, 
pleasant. sensation. But due to the negative development 
of the concept of alayavijfiana delineated in § 4, this idea does 


not appear to have struck roots. 


5.5.1 Though somehow vaguely related to the problem of the 
; vijnana nature of alayavijfiana, the statements discussed 
in the preceding paragraph (5.4) do not yet seem to proceed from a 
clear-cut awareness of this problem. Such an awareness appears to 
be documented for the first time in the VIIIth chapter of the 
Samdhinirmocanasutra, where the new subliminal kind of vijvidna is 
explicitly understood as a veritable vijridna in the sense of 

cognition of an object (see § 5.6.1). It is 
worth noting in this connection that Samdh VIII appears to have 
made use of the definition of vigrdna as (mere) making known (i.e. 
perception/cognition) of an object (*dlambana-vijriaptt(-matra)) 


also in the context of the question of whether the images vizualiz- 


ed in meditative concentration (Samdh VIII.7) - and analogously 
also the contents of everyday experiences (Samdh VIII.8) - are 
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different from mind or not. Since the theory of vigvaptimdtratd 
is also alluded to in the subsequent part of the paragraph of 
Samdh VIII which presents the subliminal form of mind as an actual 


perception (or "representation") of an object (see n. 628a), it 
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may even be that the first attempt to conceive of the subliminal 
vijnana as a perception (or "representation") of an object was 
motivated not so much by the ordinary Abhidharma definition of 
vijnanaas vitignaptt, i.e. cognition of an object, but 
rather by its specifically Yogacara idealist reinterpretation, 
i.e. by the doctrine of vigrapttmadtratd (which is, 
by the way, quite obviously the motive of conceiving of alayavijfia— 
na aS a cognition of an object also at MSg II.13 (see § 5.12.1 + 
n. 698)). 


5.5.2 This assumption would also explain the fact that the 

Samdhinirmocanasutra does not yet touch upon the 
problem whether alayavijfiana is or is not associated with men - 
tal factors. This question is, however, explicitly 
raised and discussed (see § 5.9) in the Pravrttt Portton (of the 
VinSg dlay. Treatise. This text does not seem to advocate the 
standpoint of vtjviaptimdtratd (see § 10.3.1) and may hence be 
regarded rather as an attempt to revise and systematize the theory 
of alayavijfiana, or the theory of mind (citta, manas, vijaanay?™ 
with alayavijfiana as its central concept, by establishing alayavi- 
jfiana as the fundamental layer of personality and by consistently 
taking it as a veritable vtjrvidna in the Abhidharma sense 0208 
though perhaps it may have been additionally encouraged to this 


step by the VIIIth chapter of the Samdhinirmocanasatra. °2/ 


5.6.1 As was stated in § 5.5, the first text to document an 

awareness of the issue that in order to be a veritable 
vigndna the new, subliminal kind of mind must cognize or 
perceive an object is the VIIIth chapter of the Sam - 
dhinirmocanasutra,_ where dddnavijndna (i.e. ala- 


yavijfiana: see § 3.9.2.3) is characterized as an "unconscious (or: 
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not fully conscious?) steady perception (or "representa- 
628a 


tion") of the Receptacle (i.e. of the surrounding world) 
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(*asamvidita-sthira-bhajana-vijnaptt)" 


§ 5.6.2-5.6.3.2 - 90 - 


5.6.2 In one paragraph of the Proof Portition (viz. 
layer B.2: see § 9), ordinary perceptions and cognitions 
are stated to be inevitably accompanied not only by a perception 
of the surrounding world (bhdjana-vtjfaptt) but also (apart from 
a notion of 'I' to be ascribed to manas: see § 9) by a perception 
of the basis (Givayasvignapetye which will, in this connection, 
refer to a continuous perception of one's own corporeal 
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and doubtless indicate another cognitive 
63la 


basis-—of-existence 


function of alayavijfiana. 


5.6.3 In the Pravrttt Portton, _ the cognitive 
function of alayavijfiana is described in a way which is 


close to that of the Proof Portton but not identical with it and 
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‘at any rate more elaborate. 
According to the Pravrtti Portion, too, alayavijfiana per- 


ceives two objects, one "outside" (bahirdhd) and one “inward- 
ly" (adhydtmam) :©33 


5.6.3.1 On the one hand, alayavijfiana is, on the lines of Samdh 


VIII, stated to perceive, in an uninterrupted (and indis- 


634 the Receptacle (i.e. 
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tinct, or not clearly delimited?) form, 


the surrounding world) (aparicchtnndkdra-bhdjana-vtjraptt ). 


5.6.3.2 On the other hand, alayavijfiana perceives, as in the 
Proof Portion, also the corporeal basis-of-personal- 
existence, but this perception is, in the Pravrttt Portion, only 
a part of a more complex perception derived from Samdh V.2 where 
Mind-containing-all-Seeds (= alayavijfiana) was stated to reincar- 
nate on the basis of a twofold upadddna (see § 
4.4.2). In the Pravrttt Portion, this twofold upadana is made 
into an object of alayavijfiana's cognitive  func- 
tion, which means that alayavijfiana is taken to perceive or 
cognize both the [subtle] matter of the [material] 
sense-faculties along with its [gross] basis as 
also the Impression (vdsana) of emotionally involv- 
ed conceptual proliferation, specified, in this text, as Sticking 
to the Imagined Character [of reality] (partkalptta-svabhavabhit- 


nivega: see § 4.5.1) .036 
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5.6.3.3 The perception of the surrounding world is, moreover, 
-stated to be based on (i.e. to be, so to speak, a second 


ary or by-effect of) alayavijfiana in so far as it has the "updddna 


637 (i.e. 


inwardly" primarily, in this connection, the corporeal 


basis of personal existence) for its object, and this is illustrat- 


ed by the flame of a lamp which, though functioning "inwardly" on 


the basis of (*updddya!) wick and fat 028 
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light "outside", i.e. illumines the surrounding space. 


automatically emits 


5.6.3.4 The object perceived by alayavijfiana is always present 
and does not changes 4° Thus, alayavijfiana, though not 
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eternal but a continuous series of moments, continues as a 
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homogeneous perception (*ekarasa-vtjraptitah) throughout 


life 043 


5.6.3.5 On the other hand, the object of alayavijfiana differs 
according to the world sphere where one is reborn. 

a) One passage (based on Samdh v.2)°44 States that in the im- 
material world-sphere (drupyadhdtu) the updddna perceived by alaya- 
vijfiana is confined to the Impression (vdeand) ;©45 in the drupya- 
dhdtu a perception of the corporeal basis-of-existence is, of 
course, impossible since who is reborn in this sphere is devoid of 
material constituents. 

b) In another patantaphiote the Pravrtti Portion declares that the 
upadana®4? which is the object (dlambana) of alayavijfiana is 
limited (*parttta) in the kdmadhdtu, large (*mahadgata) in the 
rupadhdtu, infinite (*apramdna) in the dkdéa- and vijrdndnantyadya- 
tana, subtle (*stikgsma) in the akivicanydyatana, and extremely sub- 
tle (*ati-sviksma) in the natvasamjidnasamjndyatana. This makes 
good sense in the first two cases since it can be referred to the 
fact that the bodies of living beings are comparatively 


648 


small in the kamadhdtu but large in the rupadhatu.°49 But it 


is not so easy to understand what the author had in mind in the 
case of the stages of the drupyadhatu, since there is, in this 
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sphere, no body at all. Thus - provided that the passage does 


not presuppose a divergent view on corporeal matter in the drupya~ 


§ 5.6.4.1- 5.7 Oe 


dhatu®> 1 


pression (vdsand). Yet, in this case, too, the use of the 


the updddna in this sphere can only be the Im - 


attribute “infinite” (apramana) and the distinction between "sub- 
tle" and "extremely subtle" do not make sense unless they are 
taken to refer, indirectly, to a dissimilarity of the actual 
(immaterial) dharmas which arise from the Impression in the 
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various stages of the drupyadhdtu. 


5.6.4.1 More or less the same view on the twofold cognitive 

function of alayavijfiana as in the Pravrttt Portion is 
indicated in the Sacittika Bhumih_. of the Vinis- 
cayasamgrahani; according to this text, alayavijfiana "always [per- 


ceives], as its object, on the one hand the updddna, and on the 


other the surrounding world - one and the same (or: uniform) 
[throughout life] - without clearly discerning (or delimiting?) 
4053 
it" . 


5.6.4.2 Similarly, in the beginning of the Hsien-yang- 
sh Rae ea ao ec alayavijfana is 
stated to appropriate and perceive, _ on the one hand, 
the [subtle] material sense-faculties and their [gross] bases as 
well as the Impression(s) of [samsaric] diversity/diversification 
(praparica-vasand), and to support and perceive, on the other hand, 
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the Receptacle (= surrounding world) outside. 


5.7 AS was indicated above (§ 5.3), the admission that as a 
vijridna alayavijfiana, too, had to be conceived of as actual- 
ly cognizing an object  =<does not appear to.be 
easily compatible with its presence in unconscious 
states like nirodhasamdpattt?. This seems to hold good particular- 
ly in the case of the pertinent paragraph of the Proof Portton; 
for in this paragraph, what must be the cognitive functions of 
alayavijfiana (viz. a continuous perception of the surrounding 
world and of the [corporeal] basis [of personal existence]: see § 
5.6.2) is presented as a matter-of-fact experience 
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(upalabhyante!). Since such an experience can hardly be imagin- 
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ed not to contradict the unconscious character of ntrodhasamdapatti, 
it would seem that in this passage the specific connection of 
alayavijfiana with ntrodhasamdpatti had, probably, been lost sight 
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of, as appears to be the case in some other texts, too. Yet, 
most of these texts, or at any rate the majority of the sources 
concerned, have remained conscious of the subliminal or 
faint nature of alayavijfiana, and try to harmonize the 
cognitive function of alayavijfiana with its faintness by expressly 
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specifying either this cognitive function 
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or the object cog- 


nized as un- or not fully conscious (asanvidita)®™, indistinct 


or not clearly delimited or difficult to cognize or determine 
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(aparicchinna, etc.; dusparticcheda, etc. 
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), or subtle (sa- 
kgma) 
A particularly illuminating illustration of the matter is 
given by *Prthivibandhu; °°4 
"As a glow-worm flying by day, though not [totally] lacking 
luminosity, yet does not shine as brightly as the light of the 
sun, etc., so alayavijfiana, when perceiving inwardly that which 

is appropriated (updddna) ..., perceives it [but] in an indis- 
tinct or subtle or faint way, and when perceiving the surround- 
ing world (bhdjanaloka) outside, perceives it in an indistinct 


or subtle or faint way ...". 


5.8. While it is comparatively easy to account for the mere fact 

that alayavijfiana came to be conceived of as a cognition of 
an object (see § 5.2-3), I am so far unable to give a definitive 
answer to the question why the object of alayavijfiana was con- 
cretized precisely in the way described in § 5.6, viz. as the 
surrounding world, corporeal matter, and the Impression(s) of 
samsaric diversity/diversification or of Sticking to the Imagined 
Character [of reality]. All I can do is to offer some rather 
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unsatisfactory hypothetical remarks. 


5.8.1 One possibility one may be tempted to take into consider- 
ation is that the object of alayavijfiana was derived from 


a reinterpretation of the term ‘alayavijfiana', by way of taking it 


§ 5.8.2 EG Airs 


as a genitive tatpurusa, with ‘'dlaya’ indicating the object of 
'vijriana'. Since 'dlaya' may also mean "receptacle", ‘alaya-vijfia— 
na' might have been taken to mean "cognition of the Receptacle", 
i.e. of the surrounding world (bhaganat storey) oo Likewise, if 
‘'dlaya' was understood in the sense of "what one clings to", i.e. 
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the déraya or dtmabhdva (containing all Seeds), this might 
have supplied the déraya (and the Seeds) as another object of 
alayavijfiana, as would also have resulted, even more specifically, 
if the term 'dddna-vtjridna' had, in a similar way, been interpret- 
ed as “cognition of the dddadna (in the sense of the twofold 
updddna of Samdh V.2)". But as far as I can see there is not the 
slightest hint in the sources that such an interpretation of the 
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term(s) was ever thought of. Moreover, oddly enough, the Samdhi- 
nirmocanasutra, which prefers 'dddna -vijnana', presents, as 
the object of the subliminal vijviana, only the surrounding world, 
which could be derived only from ‘ala y a -vijfiana', whereas 
the corporeal basis and the Impression(s), which would more easily 
be derived from 'dddna vtjvidna', figure as the object of 
the subliminal vijvidna only in the Yogacarabhumi, which prefers 
'adlaya vijfiana'. 
5.8.2 Another possibility is that the object of alayavijfiana 
was, as may be indicated by the Proof Portion (see § 5.7), 
derived from a matter-of-fact experience 
- i.e. a kind of steady background awareness of one's body (cp. 
also § 5.4.2!) and of the surrounding world (cp. also § 7.4) -, 
which was found suitable for attribution to alayavijfiana. While 
not altogether excluding such a possibility as a contributory 
factor, I should still find it strange that the occurrence of such 
experiences should have been entirely overlooked or deliberately 
ignored before the introduction of alayavijfiana. Besides, it may 
be difficult to explain, on the basis of a matter-of-fact experi- 
ence, the idea that alayavijfiana also cognizes the Impres - 
sion (s) (vdsand) of samsaric diversity/diversification or of 


Sticking to the Imagined Character [of reality]. 


= OG § 5.8.3-5.8.4 


5.8.3 A third possibility of explanation is to start from theo- 

retical considerations: If alayavijfiana, being a vtjrdna, 
had to operate as a perception or cognition of some object, it 
would not seem unnatural if this function was considered to be 
directed towards the very object alayavijfiana was already acknowl- 
edged to appropriate, _ i.e. towards the body and the 
material sense-faculties. This principle could be extended to the 
Impression (vdsand) if this too was regarded, in line with Samdh 
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V.2, as updddna. Such an extension will seem more plausible if 
attention is paid to the special case of the world-sphere of 
immateriality (artipyadhdtu) where the corporeal basis of one's 
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existence is lacking, which would mean that, the vdsand apart, 
alayavijfiana is without updddna and abject! As for the percep- 
tion of the surrounding world, it may have been found difficult to 
conceive of the perception of the corporeal basis in isolation: 
since the corporeal basis always exists, and is appropriated, 

within acertain surrounding, its percep- 
tion, too, is naturally conceived of as automatically involving a 
perception of that surrounding, 90,077; just as the flame of a 
lamp, though arising "inwardly" on the basis (updddya) of wick and 
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fat, automatically illumines the surrounding space. 


5.8.4 It should however be noted that, so far as the cognitive 
function of the subliminal vijvdna is concerned, the Sam- 
dhinirmocanasutra, which has obviously been made use of by the 
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Pravrttt Portton, mentions only a perception of the surround- 
ing world (bhdjana-vtjnaptt) but is tacit ona per- 
ception of the corporeal basis or of the twofold upadana, 
the latter being merely characterized as that on the basis of 
which (*updddya: see n. 508) the, reincarnation, etc., of the 
(subliminal) Mind containing all Seeds (sarvabtjakam cittam) takes 
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place. Unless the charaterization of alayavijfiana's cognitive 
function in Samdh VIII is, for whatever reason, incomplete, this 
would mean that in explaining why the object of alayavijfiana/dadana-~ 
vtjridna was concretized as it was we have to start not from the 


perception of the corporeal basis or of the twofold updddna but 
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from the perception of the surrounding world. In this case, the 
cognitive function of alayavijfiana may have been conceived of on 
the analogy of the ordinary, i.e. extroverted, sense-faculties or 
perceptions: As, e.g., eyesight, hidden in the eye, generates a 
perception of visible things outside but not of the eye itself, or 
as visual perception, being based on the sense-faculty of sight, 
perceives things outside but not its basis, so alayavijiana/dddna- 
vijndna, hidden in the body it appropriates, perceives its sur- 
rounding but not the body. Yet, if one thinks of the sense of 
touch and tactile perception, which apprehend touch all over and 
even within the body, one can easily see why the Vinigcayasamgra- 
hani has added, to the perception of the surrounding world, a 
perception of alayavijfiana's own corporeal basis - an addition 
which may, however, also have been motivated or reinforced by the 
(possibly earlier) idea of bodily experiences to be ascribed to 
alayavijfiana (see § 5.4.2).07° 
In this connection it may be worth stating that the 
wording of the simile by which the Pravrttt Portion illus- 
trates alayavijfiana's perception of the surrounding world would 
seem to fit the (presumable) initial situation (documented by 
Samdh VIII.37) when it says that the flame of a lamp, aris - 
ing "inwardly", produces light "out - 
side 0,677 Yet, the simile may just as well be interpreted in 
the sense of the view of the Pravrttt Portion, if one presup- 
poses that the flame of a lamp or candle in fact illumines not 
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only the surroundings but also its own basis, viz. wick and fat. 


5.8.5 However, it may well be that even this latter hypothesis 

(§ 5.8.4) at best helps to explain how the statement of 
Samdh VIII may have been understood and adapted by the Viniég- 
cayasamgrahani. In view of the vt~gjnrnapttimdadtrata 
background of Samdh VIII (see § 5.5.1), one has to consider the 
possibility that in establishing dddnavijridna as  bhdjana-vtjnap- 
tt Samdh VIII did not at all start from the traditional, realist 
view of perception but from some other idea, e.g. from the idea 


that dddnavijridna in the epistemological context, viz. addnavijnd- 
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na viewed as a vignaptt, i.e. as a representation or 
image, must be as fundamental as it is in the context 
of psychological analysis (Samdh V.4-5: see § 3.9.3), and it may 
have been for t hi s_ reason that dddnavtjidna was taken to be 
a “steady representation of bhajana[loka]", i.e. of the “surround- 
ing world" as the receptacle and footing or support (pada, 
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prattstha) of living beings. This explanation would, by the 


way, also be applicable if vtjnaptimdtratd is left out of account. 


5.9 As was indicated in § 5.5, it is only in the Pravrtti 
Portton of the VinSg dlay. Treatise that the vtjridna nature 

of alayavijfiana is systematically developed also in the sense that 
it is realized to involve association (samprayoga) with men - 
tal factors. The text accepts this consequence without 
restriction, and accordingly ascribes to alayavijfiana all the five 
mental factors which are said to be omnipresent (sarvatraga), i.e. 
associated with every _ state of mind without exception: viz. 
contact (sparéa), sensation (vedand, expressly specified, in the 
case of alayavijfiana, as neichew-naint ab-nsecaleasane)2 24 idea- 
tion (samj/d), ana impulse (cetand), and (focussing of) 
° 


attention (manaskara). Though the assumption of these factors 
does not seem unreasonable if the cognitive function of alayavijfia- 
na —- viz. "making known" (vtjvaptt), i.e. cognizing or perceiv-— 
ing, an object - is taken seriously, at least some of them do not 
easily fit its subliminal character. And they would seem almost 
incompatible with the presence of alayavijfiana in ntrodhaaamdpattt 
where all mental activities (occasionally defined as samjrid and 
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vedand or, in the (Mula-)Sarvastivada tradition, as samjyida and 
682 


ecetana but certainly also including manaskdra) are said to have 
eased, °°? The Pravrttt Portton, though not mentioning ntrodhasama- 
pattt and perhaps no longer concerned with its special problems, 
is nevertheless aware of the subliminal character of alayavijfiana 
and tries to do justice to it by declaring the mental factors 
associated with alayavijfiana to be subtle (suksma) on 


account of being hard to observe even for sagacious worldly 


§ 5.10-5.11.2 = OR 


seopies But although this solution may be acceptable as far as 
neither-painful-nor-pleasant sensation is concerned (the more so 
since there are antecedents in the older materials (see § 5.4)), 
it may seem problematic in the case of essentially 
actualistic factors like ideation (samjrda), volitional impulse 
(cetand) or (focussing of) attention (manaskdra). Accordingly, 
even closely aie te texts like the Sacittika Bhumih of the 
5 


ViniScayasamgrahani and the beginning of the Hsien-yang-shéng- 
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chiao-lun confine themselves to letting alayavijfiana be associ- 
ated with neither-painful-nor-pleasant sensation but do not 


mention its association with the other omnipresent factors. 


5.10 In contrast to the Pravrttt Portton and its bold accept- 

ance of the consequences ensuing, in the Abhidharmic per-— 
spective, from taking alayavijfiana as a veritable vtjriana, the 
majority of the older post-Yogacarabhumi Sources”! appear, for 
whatever reasons, to have had considerable reserves in the matter. 
A detailed account would by far exceed the limits of the present 
study, but even a tentative sketch, incomplete and preliminary 


though it is, will not perhaps be found entirely superfluous. 


5.11.1 In the Yogacara works ascribed to "Maitreya - 

(natha)" (viz. Mahayanasutralamkara, Madhyanta- 
vibhaga and Dharmadharmatavibhaga), the term 'alayavijfiana' is, as 
is welicknowns°” never used. This cannot be accounted for by the 
assumption that the context did not offer any opportunity to 
mention it; for the "Maitreya texts" occasionally make use of more 
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or less equivalent concepts some of which are expressly identi- 


690 In 


fact, some of these concepts make it difficult to believe that the 


fied with alayavijfiana already by the earliest commentator. 


author did not yet know of alayavijfiana, but create rather the 
impression that he deliberately avoided it. 

5.11.2 An especially illuminating example is found in the Dhar- 
691 


madharmatavibhaga: 


"Due to beginningless ignorance of tathatd [there is] false 
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imagination (abhutapartkalpa) that contains all Seeds (sarvabt- 
gaka) and is the cause of the appearance of the dichotomy [of 
grahya and grdhaka] which does not really exist (asad-dvaya-pra- 
khydna-kdrana), and there is another [series of false imagina- 
tion] (cp. DhDhVV rgyud gaan) based on that [first kind of 
false imagination] ..." 
This passage explicitly distinguishes between two layers of abhu- 
taparikalpa, one of them being conceived of as the support of the 
other and as containing all Seeds (sarvabijaka). This looks like 
a deliberate attempt to introduce a subliminal form of mind with- 
out calling it ‘alayavijfiana' (with which it is, however, express- 
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ly identified in Vasubandhu's commentary) 


5.11.3 The motives for such a reserve can only be surmised. One 

Might consider the possibility that the author of the 
"Maitreya texts" did not like the Abhidharmic consequences ensuing 
from the vtjvdna nature of alayavijfiana. But in this case he 
should not have used, probably in a similar sense, the notion of 


694 either. Therefore, it is more prob- 


pratyayavijnana (MAV I.9a) 
able that, in view of his decidedly Mahayana (and non-Abhidharma) 
attitude, such implications meant little to him, and that his 
reserves against the concept of alayavijfiana have some other 
reason: e.g. the fact that it did not occur in the professedly 
Mahayana chapters of the Yogacarabhumi (viz. Bodhisattvabhumi and 
Bodhisattvabhumivinigcaya, of which he appears to have made ample 
use)°95 but only in more traditional parts. Or the author of the 
"Maitreya texts" may still have been aware of the specific connec-— 
tion of alayavijfiana with ntrodhasamdpatti (which appears to be 
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almost entirely ignored in these texts!) or with biological 
appropriation (which hardly suits the spiritualist orientation of 
the ontology of the "Maitreya texts" according to which all 
phenomena, especially all material phenomena, are nothing but 
illusory manifestations of mind (vtjidna) or false imagination 


(abhiitaparikalpa))®°9” . 
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5.12.1 In contrast to this, the Abhidharma element is much 

stronger in what is generally regarded as the main works 
of Asanga, viz. the Mahayanasamgraha 
(which claims to be based on the (Mahayana-)Abhidharmasutra) and, 
of course, the Abhidharmasamuccaya. In the 
latter text, alayavijfiana, though not occurring very often, yet 
figures as a. well-established element of the Yogacara tradition. 
In the Mahayanasamgraha, it is more central and even constitutes 
the subject-matter of one of the two largest chapters of the text 
(viz. MSg I). All the more striking is it that throughout this 
lengthy treatment of alayavijfiana there is no attempt to interpret 
it, on the lines of the actualist Abhidharma notion of vijridna, as 
a perception or cognition of an ob ject and as associated 
with mental factors. It is only in a passage of 
another chapter that alayavijfiana is - in the context of vit - 
jnraptimadtratd (see § 5.5.1)! - described as a cogni- 
tion or representation of an object or of objects (*arthavtjriap- 
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supposition which the author himself need not have 


4099 


but even here this idea is presented as a kind of 
share There is no reference at all, in the Mahayanasamgraha, 
to alayavijfiana being associated with mental factors. In the 
Abhidharmasamuccaya, to be sure, the latter aspect is once hinted 
at, /°° but without any further specification. On the other hand, 
the Abhidharmasamuccaya does not contain, as far as I can see, any 
reference at all to alayavijfiana as actually cognizing an object. 


7ol 


5.12.2 In the Mahayanasamgraha and also - though, due to 


fewer occurrences, less conspicuously - in the Abhidhar- 
masamuccaya, /°* alayavijfiana is primarily conceived of as a 
container oreven hypostasi 5/03 of Seeds 
(bija). This function of alayavijfiana is, of course, extremely 
important in a mind-only system in which even the content of 
perceptions and cognitions cannot be derived from an external 
world but only from a mental source. On the other hand, in spite 
of the systematical development of mind-only ontology and spiritu- 


al practice in chapters II and III of the Mahayanasamgraha, 


- lol - § 5.12.3-5.12.4 


alayavijfiana still has, in the Ist chapter which is specifically 
dedicated to it, also preserved its function of biologi - 
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cal appropriation, of keeping the corporeal 


basis—of-personal-existence alive. 


5.12.3 Since both Mahayanasamgraha and Abhidharmasamuccaya con- 
tain several references to ntrodhasamadpat- 
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and to the presence of alayavijfiana in this state, one 


¢ 1/95 


may surmise that at least one reason for the striking reserve, in 
these texts, against an actualist explication of alayavijfana was 
the feeling that an actual cognitive function of alayavijfiana, as 
well as its being associated with mental factors like ideation 
(samjria) or volitional impulse (cetand), is hardly compatible 
with the unconscious, inactive character of this state. Actually, 
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one passage of the Mahayanasamgraha though probably forming 


708 _ expressly states that in ntrodhasama- 


part of a later addition 
patti no object (dlambana) or mode [of its apprehension] 
(dkara) is experienced, and that this fact excludes 
the presence, in this state, of manovtjfdna but not of 
alayavijfiana, the latter being, as the Mahdyanasamgraha-bhasya!°? 
explains, essentially characterized by [the function of merely] 
appropriating the corporeal basis (draya) of one's existence [but 
not by the function of actually perceiving or cognizing anything 


in any manner]. 


5.12.4 On the other hand, the occurrences of ntrodhasamadpattit in 
the alayavijfiana chapter of the Mahayanasamgraha are, or 
belong to, text portions which appear, from the compositional 


Tilo 


point of view, to be intrusive and thus may not have formed 
part of the original draft of this chapter but may have been added 
- probably by the author himselt/*! - under the increasing impact 


iad the tendency to 


of the Yogacarabhumi ambience. If this is true, 
concentrate on the Seed aspect of alayavijfiana and the conspicuous 
reserve against taking alayavijfiana as an actual cognition should 
not, in the Mahayanasamgraha (and thus perhaps also in the Abhi- 
dharmasamuccaya)’!*, be due, at least not primarily, to an aware- 


ness of the incompatibility of such a concept of alayavijfiana with 
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its presence in ntrodhasamdpattt. It will, in this case, more 
likely have to be explained otherwise: e.g. as being rooted in the 
pertinent features of the specific Mahayana background of the 
Mahayanasamgraha, viz. the alayavijfiana concept of the Abhidharma- 
sutra (which seems to stress the causal or Seed function of 
alayavi jfiana)/!4 and the tendency of the "Maitreya texts" to 
conceive, though without using the term ‘alayavijfiana' (see § 


5-11), Seeds’! or the causal aspect of mind as a layer on its 
own 716 


5.13.1 A similar picture as from the Mahayanasamgraha and the 

Abhidharmasamuccaya is, as far as I can see, also gained 
from Vasubandhu's commentaries on the 
early Yogacara Sastras as well as from the Trisvabha- 
vanirdeéga. I have not systematically perused the Maha- 
yanasamgraha-bhasya, ’!/ but at least in the other works of this 
group’ 8 alayavijfiana is usually referred to only as supporting or 
containing, or consisting of, Seeds (bija) or Impressions (vdsa- 
na) 79 As far as I can see, there is noo mention of alayavijfia— 
na as being associated with mental factors, _ andit 


is only in one passage of the Madhyantavibhaga-bhasya/~° that 
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alayavijfiana seems to be stated to consist not only of Seeds 
but also of [a representation or image of] objects, viz. 
the Foundation or Receptacle (pratisthad, i.e. the surrounding 


world), the body (deha), and the [objects-of-Jenjoyment (bhoga). 


5.13.2 It would seem that the view expressed in the latter 
passage is significantly different from that of the Pra- 
vrttt Portion (§ 5.6.3): 
Firstly, it does not include [a cognition of] Impressions or 
Seeds but adds bhoga, which appears to mean the sense—objects./ ~~ 
Secondly, in contrast to the Pravrttt Portion according to 
which alayavijfiana is a cognition  (vtjvaptt) which 
has the surrounding world, etc., for its object  (dlam- 


), 723 


bana the Madhyantavibhagabhasya passage would seem to imply 


that alayavijfiana is the surrounding world, etc. I.e.: taken as 
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a veritable vijvidna, alayavijfana is, according to this passage, 
not a cognition of an object but a vtjrdna 
appearing as an object, viz. the surrounding world, 
etc., without involving any real dichotomy of an apprehending 
vtgjndna and an object that is apprehended. /74 
This view is, in contrast to that of the Pravrttt Portton 
(see § 10.3.1.4), essentially "idealist" or "spiritualist". It 
seems to start from an (initially non-alayavijfianic) pattern of 
parallel sets of objective or "material" appearances on the one 
725 The 


precise character and mutual relation of these two sets appears to 


hand, and subjective or “immaterial" ones on the other. 


have been somewhat vague at first. Later on, the objective set is 
sometimes taken to be comprised in the pravettivi jfianas, ’2° some— 
times (as in the above-mentioned Madhyantavibhagabhasya passage) /2/ 
understood to - included in alayavijfiana, and finally split up 
2 


into two sets, viz. an objective image in the pravrttivijfianas 
and a prototype of this image in alayavijfiana (see § 5.17 + n. 
769)./29 A detailed treatment of this development is, however, 


beyond the limits of the present study. 


5.14.1 A markedly different position is met with in the perti- 

nent works of Vasubandhu the Koégaka- 
r a’3°, In contrast to the texts discussed in §§ 5.11-13, the 
author of these works is fully aware of, and consistently ac - 
cepts, the Abhidharmic requirement of ascribing, even to 
alayavijfana, a cognitive function: in order to 
be a vijridna at all, alayavijfiana, like any other vtjvidna, must 
have an object (dlambana) and a [specific] mode [of apprehending 
this object] (akara)./3} But in those of his works which advocate 
alayavijfiana but not mind-only (viz. Karmasiddhi, Pratityasamutpa- 
da-vyakhya and Pajicaskandhaka), Vasubandhu refrains, in the case 
of alayavijfiana, from going into details: alayavijfiana, to be 
sure, does have an object and a mode of apprehending it, but its 
object and mode-of-apprehension are not, or c a nnot 


be ,/3 distinctly ascertained or de-=- 
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). 733 To 


fined (apartechinnalLambanakara the objection that 
this does not solve the problem because one cannot understand "how 
something can be a vtjridna and yet be thus", i.e. not have a 
clearly determined object and mode-of-apprehension, Vasubandhu an- 
swers by merely referring to the fact that "the other theoreti- 
cians who admit the existence of [some form of] mind (vtjvidna) in 
states like ntrodhasamdpattt will have the same difficulty". /34 
Vasubandhu does not, in the afore-mentioned works, 
mention, or even raise the problem of, an association of alayavi- 
jfiana with mental factors, _ probably because this 
would have provoked his own arguments (with which he had charged 
the opponent's view of the presence of a manovijndana in ntrodha- 


samapatti)’ 3° to be turned against himself. 


5.14.2 It is only in the Triné¢ika’3® (which in all 

essential issues follows the Yogacara standpoint) that 
Vasubandhu abandons his reserves and whole-heartedly adopts, with 
regard to both the object of alayavijfiana and its association with 
mental factors, the position of the Pravrttit Portton, taking 
dlayavi jfiana to cognize, in an unconscious or not fully conscious 
way, the Abode (i.e. the surrounding world) and the upadi (= 
updddna: see § 5.6.3.2), 73” and to be ene with the five 
)./3 


omnipresent mental factors (see § 5.9 


5.15.1 It may be interesting to note that Sthiramati 
in his commentary on the Trimsika interprets the line on 


the cognitive function of alayavijfiana (see § 5.14.2) in a differ- 


ent way./ 39 To be sure, he introduces the line by [virtually] 
quoting the wording of the pertinent sentence of the Pravrttt 
Portion’ 4° according to which both _ the surrounding world 


and the updddna, viz. corporeal matter and the Impression of 
Sticking to the Imagined Character [of reality], are co g- 


b y/4 alayavijfiana. But in his own 


nized (-vtjnaptt) 
explanation of the line Sthiramati construes ‘vtgnwaptit’ only with 
'sthana', not with tupadi' 742 This means that he takes the 


cognitive function of alayavijfiana tobe confined 
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743 


to an — indistinct - perception of the arrangement (sannitvega) 


of the surrounding world iad The upadana, on the 
other hand, is, according to Sthiramati's interpretation, not 


perceived: corporeal matter is merely appro - 


745 


and Impressions (vdsand) are 


746 


merely contained in it; there is no direct and 


747 


priated_ by alayavijfiana, 


concrete awareness of the act of appropriation 


748 


nor of Impres-— 
sions. 

This explanation would seem to correspond, in substance, to 
the situation met with in the Samdhinirmocanasutra. 49 Besides, it 
should be noted that Sthiramati's explanation of Tr 3ab does not, 
at least as far as the body and the sense-faculties are concerned, 
show any trace of mind-only (i.e. "idealism" or spiritualism) but 
rather, as a matter of course, makes use of a pre-idealist concept 


Wie 


(viz. biological appropriation 


5.15.2 Another remarkable feature of Sthiramati's commentary on 
Tr 3ab is that he includes, into what is appropriated, 
not only corporeal matter but also the mentadl_ constituents 
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of personality (ndman), which would seem to include the pra- 
vrttivijfianas. The reason may be that, since Impressions (vdsand) 
are, in Sthiramati's own explanation, not taken to be an 


752 it is only by 


object of (the function of) updadana, 
including the mental constituents that alayavijfiana's function of 
appropriation is furnished with an object even in the world-sphere 
of immateriality (driipya-dhatu) ./>3 At the same time, by includ- 
ing naman in the object of appropriation, Sthiramati restores the 
original comprehensiveness of the pattern of appropriating factors 
and appropriated ones. For originally mind and mental factors as 
a whole _ had been taken to appropriate corporeal 

matter. But when the function of appropriation came to be 
taken over by alayavijfiana,_ the ordinary forms of 
mind and mental factors dropped out of the pattern, so to speak. 
By including ndman, i.e. the ordinary forms of mind and mental 
factors, in the object of appropriation, Sthiramati reinte- 


grates them into the pattern. But it should be noted that this 
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procedure involves an extension of the notion of updddana 
beyond the sense of biological appropriation to a kind 
of "existential" appropriation which comes close to 
the notion of taking - or, in the present context, maintaining - 
possession of all constituents of personal existence (i.e. to 


upddana in the sense of parigraha)!>4., 


5.15.3 It would be interesting to check systematically what 
Sthiramati has to say on the object of alayavijfiana in 
his other works, 72> but I have to confine myself to a few observa 


tions based on an entirely preliminary collection of materials. 


5.15.3.1 On the one hand, in his commentary on the 
Pafieaskandhaka_ “(which seems to be earlier 
than the Triméika-bhasya)’/°° Sthiramati, pointing out that alaya- 
vijfiana has both the surrounding world and the twofold 
upadadddana (viz. corporeal matter and the Impression of Stick- 
ing to the Imagined Character [of reality] but not ndman!) for 
its object, 79” closely follows the Pravrttt Portion (§ 5.6.3.1-3). 


5.15.3.2 On the other hand, in the commentary on 

the Mahayanasutralamkara,_ Sthi- 
ramati's position appears to be close to that of his own explana- 
tion of Tr 3ab; for there are, in this work, several passages 
which mention only one _ object to be cognized by alayavijfia- 
na, viz. the surrounding worl . This seems to 
hold good also for *Asvabhava's Satralamkaratika.’°9 
Both texts, moreover, not only adduce Trimsgika 3ab in support of 
their view that alayavijfiana cognizes the surrounding worta’®® but 
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also quote Vimgatika 9 in order to prove that the so-called 


material sense-faculties are in reality nothing but the Seeds 


762 This may suggest that also the 


of the respective perceptions. 
intention to harmonize the statements of Trimsgika and Vimsatika 
should be taken into consideration as a possible motive for 
confining the cognitive function of alayavijfiana to (manifesting 


an image of) the surrounding world. 
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5.15.3.3 Again, in the Madhyantivibhaga-ti- 

ka, Sthiramati seems to be fairly consistent in 
having alayavijfiana cognize both the surrounding world (or ob- 
jects) and _ the "living being" (sattva) or the body along 
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with the [material] sense-faculties. 
same time, he explicitly specifies that making known or cognizing 
something has to be understood in the idealist sense of ap - 
pearing as_ something (-prati-, ~nir- or ~d-bhdsa-(ta)).7°4 
Seeds or Impressions do not, in the Madhyantavibhagati- 
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ka, form part of the objects or contents of alayavijfiana. 


5.16 In contrast to Sthiramati's view on the object of alaya- 

vijfiana, which seems to vary in accordance with the (exe- 
getical traditions of the) texts commented upon, Hstian- 
tsang 's Siddhi (RMR) is fairly’ 5 consistent in includ- 
ing, among the objects cognized by alayavijfiana and forming its 
“image part" (#94), not only the surrounding world and corporeal 
matter but also the Seeds _ (of the impure aharmas) 7" 


But in connection with the problem of sahabhii-déraya Hsiian-tsang 
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quotes an opinion according to which the material sense-facul- 
ties are, in line with the VimSatika, nothing but Seeds, and which 
may therefore imply a similar view of the object of alayavijfiana 
as Sthiramati's and *“Asvabhava's commentaries on the Mahayanasu- 
tralamkara (§ 5.15.3.2), though such a view does not seem to be 


expressly mentioned in the Siddhi. 


5.17 It thus seems that in the late phase of the development of 

the Yogacara school proper in India, due to Vasubandhu's 
TrimSika, the idea of the cognitive function of alayavijfiana had, 
by and large, asserted itself, and that interest switched over to 
more specific problems connected with this issue: e.g. 
the question of what precisely is the relation between the objec-— 
tive image in alayavijfiana and the objective image in the ordinary 
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perceptions and cognitions; of how to interpret, in an idealist 


sense, biological appropriation of corporeal matter by alayavijfia- 


§ 5-17 = 108 = 


770 


na; to which degree the images of the surrounding world in the 


alayavijfianas of different (classes of) living beings are simi- 
lar; 771 whether the alayavijfiana of one living being contains also 
an image of the (invisible) material sense-faculties of other 
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living beings; or whether there is a causal relation between 
the images in the alayavijfianas of different living beings, analo- 
gous to that between the image in the alayavijfiana and the images 
in the pravrttivijfianas of one and the same living being. 773 A 
detailed discussion of these issues is, however, quite beyond the 


scope of the present study. 
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6. Evaluation of the other occurrences of alayavijnana in the 


Basic Section of the Yogacarabhumi 


6.0 In the preceding chapters, I have tried to describe the 

origin of alayavijfiana (in the limited sense of § 1.4) and 
some of the developments it underwent, especially in the earliest 
sources, by starting from what I have called my Intttal Passage 
(see § 2.1), since this passage fully satisfies the criteria 
stipulated in § 1.7. As has already been stated (§ 1.9), the 
latter fact does not a prtort exclude that there may be other 
pertinent passages or contexts which also satisfy these 
criteria, only that a comprehensive investigation would by far 
exceed the limits of this study. All that I can do, for the time 
being, is to present a preliminary _ investigation into 
the pertinent passages of the oldest source (see §§ 1.5 and 1.6), 
i.e. those passages of the Baste Seecetton of the 
Yogacarabhumi_ where the term ‘alayavijfiana' is met 
with. In examining these passages with a view to the applicability 
of the criteria of § 1.7, I shall not entirely ignore the question 
whether a certain systematic context may prove, on closer 
inspection, to pose problems which may _ have favoured or even 
required the introduction of something like alayavijfiana, or are 
in fact _ regarded to have done so by later _ sources; but 
my main aim will be to find out whether the passage itself 
contains any unequivocal indication in this direction. Besides, I 
shall, if possible, add observations on compositional history and 
relative chronology. 

Apart from the Initttal Passage (§ 2.1), the occurrences of 


‘alayavijfiana' in the Baste Section known to me are the following: 


Ga) ¥ 6,5. = 7,6f. = 7,22f. = 8,14f. 
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(4) Y 109,13-15 


Y 192,8 
(6) Sacittika/Acittika Bhumih (see App. I), § 5 

(7A) Comm. ad PG 33-34 (see App. II; SrBh,, 177,14f.) 
(3) (7B) Comm. ad PG 37 (see App. II; SrBh,, 177522) 


6.1.1 Y 4,5ff. runs as follows: 


caksurvtjnanam katamat / ya caksurdérayd rupaprattvijnap- 
tin’74 ij 

(>) cakgurvtjranasyagrayah katamah / 
a) caksuh sahabhir aérayah / 
8) manah samanantara dérayah / 
y) sarvabijakam ad$rayopddatr vipdkasangrhttam dlaya- 

@) { vignanam bijaérayah / 

S a) caksuh katamat / ... 
8) manah katamat /... 
¥) sarvabtjakam vijranam katamat / purvakam prapavicaratt- 


hetum updddya yah sarvabijako vipdko nirvrttah / 
In the case of the other sense-perceptions (Y 6,5f., etc.),(b)y 
appears in a shorter form: 
btjagrayas tad eva sarvabtjakam dlayavtjndanam. 
The same wording is found, with an insignificant variant, also in 
the case of mano(vtjndana) (Y 11,9f.): 
btjagrayah piirvavad eva sarvabtjakam dlayavtjridnam. 
(a)s + y is, in the case of the other sense-perceptions, represent- 
ed merely by the reference 
mano~btjayoh plirvavad vibhdgah (Y¥ 6,8, etc.), 
and not represented at all in the case of mano(vijnana). 
6.1.2 1. In these passages, alayavijfiana is unequivocally intro- 
duced in the context of the question of what is the 
bijdSraya, i.e. the basis in the sense of seed, //9 of visual 
perception ((1)), the other sense-perceptions ((a)), and mano- 
(vt jridna) (4B) ). Alayavijfiana is able to perform this function 


because it is qualified as "containing all Seeds" (sarvabitjaka). 
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Yet, I do not find that the passage satisfies the criteria of § 
1.7. 

As for the criterion of the plausibility of the term, 
'dlaya-' can, to be sure, be understood as "receptacle 
{of Seeds]" or as "that where [the Seeds] stick or lie hidden", 
provided that we concede that the idea that alayavijfiana is the 
Seed(s) and the notion that it contains Seeds (which is 
anyway suggested by its being qualified as sarvabtja ka )776 are 
not mutually exclusive. //7 But it would be less easy to explain 
why it was precisely the term 'dlaya'’ (and not rather the key-term 
'bija') that was chosen _ to express this function, and why 
this meaning is so seantily!!° documented before Vasubandhu. /79 

Even if these difficulties are disregarded, one would still 
be faced with the fact that the text does not disclose any 
reason why the function of storing Seeds made the introduc- 
tion of an entirely new kind of vijvdna inevitable. This cannot be 
accounted for by the assumption that such inevitability might have 
been regarded as self-evident; for in many other passages the 
Yogacarabhumi does not find any difficulty in having Seeds be 
contained either in the psycho-physical basis of personal exist- 
ence (dtmabhdva) as a whole (i.e. in corporeal matter or the 
Material sense-faculties and in mind, at least as far as they are 
vipdka)?®° or in the mind series (cttta- or ie jaamaxsontatels 

To be sure, arguments for restricting the function of acting 
as a Seed, or of containing Seeds, to alayavijfiana are presented 


782 but already in the Proof 


not only in the Mahayanasamgraha 
Portion of the VinSg dalay. Treatise when it proves the existence 
of alayavijfiana by pointing out that the ordinary vtjfidnas cannot 
be the Seeds of each other (i.e. that the preceding moment cannot 
be the Seed of the following one) because of the frequent inhomo- 
geneity of subsequent moments of mind, and because their series is 
sometimes interrupted for a long tiwe,”°? vet, the present 


784 


passage does not _ indicate such arguments which may, in the 
absence of evidence to the contrary, as well have been excogitated 


only after  alayavijfana had, for some other _ reason, 
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already been introduced, the more so since at least for the second 
problem (interruption of the mental series) a different solution 
was available (see § 2.5). 785 


2.a) Besides 'sarvabijaka', the qualification also that alaya- 
vijfiana is "subsumed under [the category of] vtpdka" appears to be 
closely connected with the context of Ga) since in the explanato- 
ry part (a)y) too mind containing all Seeds is defined as the 
[result of] Maturation (vtpdka) containing all Seeds. 
Now, this would seem to presuppose that the sarvabijo vipdkah of 


h, 786 


the Paramarthagatha which appears to be more or less identi- 
cal with the "basis-of-personal-existence (dtmabhdva) containing 
all Seeds" of the Manobhami, 787 had come to be identified with 
Mind-containing-all-Seeds (sarvabijakam vijfidnam), taught, in the 
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Vastusamgrahani, to “approach" or "follow", or "be under the 
sway of" (supagal, (2? [the Impressions of] karman and kleéas and 
to settle down, at the moment of conception or Linking up (prati- 
sandht), in ndmartipa. This identification may, however, have led 
to a quandary. To be sure, as long as dtmabhdava qualified as 
vtpadka is regarded as containing all Seeds, there will be no gap; 
for vtpdka elements will be available throughout life since dtma- 
bhava includes corporeal elements that are vtpdka (especially the 
material sense-faculties). Likewise, as long as the mind series as 
a whole is taken to contain all Seeds and as long as sarvabijakam 
vtjranam is nothing but this mind series as a whole under this 


790 


specific aspect, there would - provided that we disregard 
special cases like ntrodhasamadpattt - again be no gap, since 
receiving and passing on Impressions or Seeds would not necessari- 
ly be restricted to such states of mind as are vipdka. As soon, 
however, as the result of Maturation (vitpdka) containing all Seeds 
is confined to mind - or as soon as Mind-containing- 
all-Seeds is (expressly) conceived of as being vipdka only , 

the situation becomes difficult because the mind series, though 
vtpdka at the moment of conception, does not remain so throughout 
life but is rather interspersed with good, bad and other non-vipd- 


ka phases. It would therefore not appear impossible that a restric- 
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tive "combination", as found in Cy, of the two main views on 
what contains Seeds involved a situation that made the introduc- 
tion of a new kind of vijridna necessary or at least helpful. 

b) Even the choice of the name ‘alayavijfiana' would, in this 
case, not be inexplicable. For, since the result—of—Maturation 
(vipdka) or basis-of-—personal-existence (dtmabhdva) containing all 
Seeds is expressly stated to be the object of the notion of Ego! 9! 
and is besides equated with dlaya in the sense of "what is clung 
tor, 19? it would not seem impossible that the new kind of mind 
which took its place was called ‘alaya-vijfianat in the sense of 
‘mind which is clung to [as Ego]". 

ce) Yet, if this had been the original meaning of the term 
‘alayavijfiana', one would - since it is fully in accordance with 
the predominant Buddhist use of 'dlaya’ and not at all in conflict 
with later doctrinal developments - expect it to have been unani- 
mously retained by the Yogacara tradition, and it would be very 
difficult to explain the fact that it is not documented in the 
oldest sources (like Samdh. V.3) but only in the Mahayanasamgraha 
and later texts drawing upon the latter (and only as an alterna- 
tive meaning at that).793 

d) And as regards the systematical problem sketched ina, it 
has to be stressed once more that the text itself 
does not contain any statement to the 


Leo or even felt to 


effect that such a problem was realized at al 
render the introduction of a new kind of vijvidna inevitable. But 
surely such a lack of any explicit statement of, or clear hint at, 
a reason why a new kind of vijfdna, called ‘alayavijfiana', had 
to be introduced at all, is best explained if we assume that 
alayavijfiana was not newly invented in the present passage but was 
rather made use of after it had already 
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been established before, because it was 
felt convenient. or because it had already come to be 
associated with the issue of containing or comprising Seeds and/or 


with the issue of being the result of karmic Maturation. 
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3. Such an assumption would seem to be supported by the 
qualification of alayavijfiana as appropriating the body or corpore- 
a9 basis [of personal existence] (dérayopdddtr). This attribute 
does not supply an explanation for the choice of the term 'alayavi- 
jfiana', 797 nor does it indicate a cogent motive for the introduc-— 
tion of a new kind of vijfidna at least as far’ as the present 
passage is concerned; for the function of biological appropriation 
has, in contrast to containing all Seeds, hardly any direct 
connection with the systematic context of the present passage, 
viz. the determination of the bijdagraya of visual perception, etc. 
The attribute ‘dérayopdddtr' would therefore seem to presuppose 
that alayavijfiana had already come to play a réle ina dif - 
ferent systematic context, and it may even signalize that 
(4), or at least a part of it, was taken over from that context. 
This presumption is supported by the fact that the same characteri- 
zation of alayavijfiana as in G) is also foundin (3) where all 
attributes fit the context (see §§ 6.3.2 and 6.3.4). 


6.1.3 The impression that alayavijfiana was introduced into the 
present passage only later - and, in view of the preceding 
798 


considerations, probably as an already established concept - is 
corroborated by closer textual analysis ,_ which 
shows that the term ‘' ala y a -vijfiana', as well as the attrib- 
utes ‘dérayopaddtr' and 'vtpdkasangrhita', originally 
did not form part _. of the material compiled in this 


portion of the Yogacarabhumi. My argument runs as follows: 


1. Paragraph (0) of the text quoted in § 6.1.1 identifies the 
three dérayas of cakgurvtjndna as caksus (a), manas (8), and sar- 
vabtjakam agrayopddatr vtpakasamgrhitam Glayavijridnam (y), respec- 
tively. In (a), these notions are defined, in their turn, but in 
the case of the last item (y) the concept to be defined does not 
occur in the same form as in () but only as sarvabifja- 
kam vtgrndnam. Even if it were conceded that, in view 
of the length of this item, it would be understandable enough that 
it is repeated, in (a), in an abridged form, one would still 


expect this abridgment to consist in the bare use of the terminus 
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technicus 'alaya -vijfiana', without attributes. And even if, 
in the abridged version too, one or the other of the attributes 
may well have been repeated, the terminus technicus ‘alayavijfiana' 
ought to have been maintained at any rate, and ought not to have 


been mutilated into the unspecific ‘'vtjndana’ as is, however, the 


case in (a). 


2. The fact that the third definiendum is given in (a) as ‘sar- 
vabijakam vijridnam' would, however, be unobjectionable if it was . 
this notion, and nothing more, that the 
btgjagraya had in (oy (= Qa) originally been identified as; in 
other words: if the words '‘d8rayopddadtr vipdkasamgrhitam dla- 


ya-' in Q) - and 'alaya~' in and - are later 


additions. 


3. ‘'Sarvabijakam vtjrdnam' does in fact occur as a kind of termi- 
nus technicus in a few other passages, both of the Vastusamgraha- 
ni’ 9? and of the Basie Sestion. 


24,4f. (=(3)), see § 6.3.3. 


4. By assuming that in Q) the bijaSraya of visual perception was, 


As for its occurrence at Y 


originally, identified as the sarvabtjakam vtjnanam only, yet 
another incongruence of the present text would vanish: viz. the 
strange fact that what is to be defined by (a)y, viz (by = Q), 
already enumerates even more characteristic features of alayavijfia— 
na than the definition presented in Or for in the latter not 
only 'sarvabtjaka', but also 'vipdka' would be tautological, and 
the only additional information (a)y would supply does not refer 
to the nature or function of alayavijfiana itself but only to its 
cause, whereas the extant version of 0) = G) contains, in 
'aérayopddatr', additional information about alayavijfiana it - 
self. 


Thus the assumption appears justified that an earlier ver- 
sion of the material on which the present portion of the Yogaca- 
rabhumi is based did not contain '‘alaya_ (jfiana' but only 
'sarvabtjakam vijndnam', and that the words 'dagrayopdddtr vipdaka- 


samgrhitam dlaya-' in Q), as well as ‘'dlaya-' in and (iB), 


were added later. 
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To be sure, argument 4 will be valid only for the attrib- 
utes ‘'aSrayopddadtr' and 'vipdkasamgrhita', but the other argu- 
ments hold good for ‘dlaya-', too. It may well be that at first 
only ‘alaya-' was added and that the addition of 'dérayopddatr' 
and ‘vtpakasamgrhita' took place only thereafter, °°! regarded as 
necessary because, perhaps, alayavijfiana was still a fairly new 
concept which could not be presupposed to be well-known and was 
felt, by the (or: a) compiler or by a redactor, to require, at its 
first occurrence in the text, some explication, supplied by him 
not by an explanation of its literal meaning but by a kind of 
definition of its principal functions and sepecessce? presumably 


taken over from (3) (see § 6.1.2.3). 


6.1.4 It is not easy to decide whether the reference to alaya- 
vijfiana and its attributes was added before, at, or after 
the compilation of (this part of) the Baste Sectton of the 
Yogacarabhumi. At any rate, the addition of 'dlaya-'’, at least, 
must precede the compilation of the ViniScayasamgrahani, in the 
very beginning of which the sarvabtjakam dlayavtjranam of @) is 
expressly referred 0.93 What is more, it is almost certain that 
the introduction of alayavijfiana into the present material is also 
presupposed by the Vth chapter of the Samdhinirmocanasutra (see § 
3.9.1 + n. 324). On the other hand, we have no such clue with 
regard to the attributes /‘daSrayopddatr' and '‘vtpdkasamgrhita' 
which are not quoted in the ViniScayasamgrahani and do not figure 
in the pertinent paragraphs of the Samdhinirmocana (viz. V.4-5). 
This may (but of course need not) be taken as supporting the 
possibility (see § 6.1.3) that these attributes were added only 
later on. Even so, their addition cannot have been a particularly 
late event since it seems to be motivated by the fact that 
alayavijfiana could not yet be presupposed to be well-known (see § 
6.1.3). Besides, neither biological appropriation nor being com- 
prised in the category of vtpdka would, from my point of view, 
involve markedly later developments of the alayavijfiana Esatepis e 
At any rate, both attributes must have been added before (2) (see 


§ 6.2.1) received its present form, since in view of the sequence 
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of the attributes ‘aérayopdddtr' and 'vipdkasamgrhita' it is Q) 
and not (3) on which is based (see § 6.2.2). But if I am right 
in presuming that these attributes were first introduced in (3) 
(see § 6.3.4) and only afterwards made use of also in because 
such a characterization of alayavijfiana was regarded to be re- 
quired at what is, from the point of view of the final arrangement 
of the compilation, the very first occurrence of this term in the 
Yogacarabhumi (see § 6.1.3 [end]), it would seem fairly im - 
probable _- that they formed part of (1) before _ the 
compilation of this part of the Baste Sectton, and they ought 


rather to have been introduced only somewhat later. 


6.2.1 Y 11,3-8: 


svabhavah katamah / yae etttam mano vtjridnam / 
(a)ctttan katamat / yat sarvabtj opagatam 
agraya bhavopagatam asrayabhadvasa- 
Q) nnt<vit>sta mood updddatr vipakasamgrhitam alaya- 
vignanam / 
(o) manak katamat / 
a) yat ganndm apt vijridnakayanadm anantarantruddham, 
8) kltstam ca mano yan ntityam avidyatmadrsty-asmimdna- 
trsna-laksanat§é caturbhth klegath samprayuktam / 
vt~gnanam katamat / yad alambanavtjnaptau pratyu- 


pasthttam / 


6.2.2 The close relation between @) and G)is obvious, and it 
is undoubtedly a genetic one. The question is whether (1) 
is an abridgement of ,» or rather Q) a remodeling and expansion 
of Q). I for one do not perceive any good reason for, but do 
perceive evidence against, choosing the former possibility. 

a) '‘ASrayopaddtr' in @) can hardly be an abridged equiva- 
lent of ‘dérayabhdvopagatam adérayabhavasannivistam upadatr' in 
(2) because it imparts substantially less information. For in (2) 
'upadatr' alone will have to convey the same idea as ‘dadSrayopd~ 


ddtr' in Ciyi viz. that alayavijfiana fulfills the function of 
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biological appropriation of the body or corporeal mie In 
contrast to this, the expressions 'd§rayabhdvopagatam' and 'd§Sraya- 
bhdvasannivistam' can hardly be taken in this or a similar sense, 
i.e. as "what has approached (-upagata, i.e. appropriated), and 
has entered into, or sticks in (-sannivista), the thing consist- 
ing in the [corporeal] basis(-of-existence)", for in this case 


807 


'bhdava' would, to say the least, be redundant. One will rather 
have to take -'bhdva' in the function of an abstract suffix, and 
this is what the Tib. and the Chin. translation actually do. 
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According to Tib., 'aSrayabhdvopagata' means "what has changed 


into the state of (i.e.: has become, or even simply: is) the 
basis" (gnas kyt dios por gyur pa), according to chin. °° 
"what is followed or accompanied by (i.e. furnished with) the 
nature of basis" ( (kik fEPTRE ), while 'd&rayabhdvasannivigsta' is 
interpreted in Tib. as "remaining in, or adhering to, the state of 
(or: continuing to exist as) the basis" (gnas kyt dros por gnas 
pa), in Chin. as "sticking to the nature of basis" ( <PHttukt® ). 
If these interpretations are substantially correct, one will have 
to understand the two attributes as stressing the fact that 
alayavijfiana is the basis-of-per- 
sonal-existence, the use of two attributes 
being perhaps _ intended to distinguish between the aspect 
that = has, at the moment of Linking up (pratisandht), be - 
lo 


come the basis of a given existence, and the aspect that it 
SEDO RS “e-or his. -fulced on thvoumiouc Mite. te as. Hand to 
imagine that such an important idea should have been entirely 
dropped in the hypothetical abridgement of (2). On the other hand, 
the matter becomes fully plausible if we regard (2)as a later 
remodeling and extension of (1), motivated by the fact that it was 
no longer (as at the time when (2) was composed) the body but 
rather alayavijfiana that was considered to be the fundamental 
basis of personal existence (see § 3.10). From this point of view, 
the expression 'aérayopdddtr', presupposing the older view, turn- 
ed out to be unsatisfactory. Therefore, in (2) the two elements of 


this compound were separated, and the former element, viz. ‘déra- 
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ya-', was supplemented by a new piece of text, to the effect of 
divesting the body of the réle of basis-of-existence and emphati- 
cally attributing it to alayavijfiana. The desire to stress the new 
view may also sufficiently account for the fact that it is 
expressed by two attributes. Perhaps it also favoured the 
replacement of 'sarvabijakam' by 'sarvabijopagatam' ("re- 
sorted to by, i.e. furnished with, all Seeds") ,812 which may - but 
I am not quite sure about this - be taken as more clearly 
expressing the idea that alayavijfiana is a full-fledged entity on 
its om containing or supporting Seeds, and 
not merely a vague hypostasis of Seeds sticking in the body or in 
the material sense-faculties. 

b) Yet, this is hardly the whole truth. On reconsidering the 
Matter, one might not feel fully convinced by the motive suggest- 
ed, in a, for the replacement of 'sarvabtjakam' by 'sarvabtjopaga- 
tam', since at least formally already 'sarvabitjakam' would, as 
a bahuvrihi, suggest a difference between the Seeds and alayavijiia- 
na aS their owner (see § 6.1.2 and n. 428). Besides, one might ask 
why the author of (2) found it so important to coin two 
expressions for the d$raya function of alayavijfiana (or even to 
distinguish between two aspects of it) since even if he had wished 
to emphasize this function, an expression like '*a6rayabhitam '°!3 
would have been sufficient. 

c) One might consider the possibility of solving the latter 
problem by understanding at least one of the two expressions as a 
tatpurusa with its prior member in the instrumental (i.e. 'déraya- 
bhdvena', in the predicative sense of ‘dSrayatah'). In this case, 
one would have to render 'dSrayabhdvopagata’ by “which is taken 
[by people] as the basis [of their personal existence]", or 
'ad$rayabhdvasannivista' as "what is stuck to [by people] as the 
basis [of their personal existence]". Actually, to one of the 
explanations of the Yogacarabhumivyakhya 'dérayabhdvopagata' re- 
fers to alayavijfiana being taken as adtman {Sia But it is 
hardly justifiable to understand ‘déraya’ in the sense of atman. 


Besides, I doubt that such an analysis of the compounds 'd$rayabha- 
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vopagata' and 'dérayabhdvasannivtsta’ is grammatically (or at least 
idiomatically) admissible. At least, I could not find any example 


for such a use, whereas the use at least of ‘'upagata’ and related 
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forms with the accusative of an abstract, both separately : 
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in compounds, is well documented. Thus, it is probably not 


and 


possible to differentiate the two attributes by taking one of them 
to mean "taken, or stuck to, as_ the basis", and we are rather 
left with the fact that both expressions are more or less synony- 
mous. 

d) Actually, not only the use of the two quasi-synonymous 
expressions but also the substitution of ‘sarvabtjopagata' for 
'sarvabtjaka' becomes fully intelligible if we consider another 
central feature of the passage, viz. the fact that the modifica- 
tions introduced by Q) also, and perhaps mainly, serve the 
purpose of supplementing the characterization of alayavijnana by 
"etymological" elements, i.e. by including, into the 
characterization of alayavijfiana in » an indication of the 
literal meaning of the term. This is not only 
confirmed by one of the explanations of the iogacacabhaciiyarnya 
but also strongly suggested by the fact that "'upagata' 
already at MN I 


occurs as a quasi-synonym of 'attina' 


65 or I 233, and also in the Mahaniddesa (p. 38) where it is found 
in a list of closely related expressions which also include 
'ntvtt tha’. Thus, the main reason for replacing 'sarvabt- 
jaka' by ‘sarvabtj opagata', as well as for the somewhat 


repetitive and unusual expressions '‘dadgrayabhdvo pagata'! 


and ‘dérayabhavasanntivtgsta ', is to indicate ety - 
mologies of the term ‘alayavijfiana', which would, accord- 
ing to this passage, have to be understood as "mind where 

all Seeds stick uw 818 or "mind which sticks (i.e. 
has come to stick and keeps sticking?) to the state of being the 
basis [of a given existence]*.°19 Though '-upagata' was good for 
bringing out both the passive and the active meaning of ‘alaya'’, 
in the case of the active meaning the nuance of "sticking" was 


additionally and perhaps more aptly expressed by the quasi-synonym 
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'sanntvtsta' which, on the other hand, does not seem to be applica- 


ble in a passive sense. 


6.2.3 Apart from the fact, that @) is, as I have just tried to 
demonstrate, a remodeling of Q) and therefore later 
to it, and apart from the fact that this remodeling involves an 
advanced stage in the theory of alayavijfiana and in that of the 
basis-of-personal-existence, there are also more or less independ- 
ent reasons for denying its claim to be representative of the 


original context of the introduction of alayavijfiana: 


a) As for the explanations of the 1it eral _ meaning of 
the term 'alayavijfiana' indicated in (2) (see § 6.2.2.d), 
they do not give the impression of representing the original 
meaning. For apart from the fact that two (or even three) 
different interpretations are indicated, these explanations do 
not, to my mind, really render plausible why alayavijfiana was just 
called 'alay a vijfiana', as I have already pointed out (§ 
6.1.2.1) with regard to the aspect of being furnished with Seeds. 
The second (and third) explanation(s) are anyhow too artificial to 
represent the original meaning. And even if they too are taken 
into account, one may still ask why the new vijfdna was not rather 
called '*d§raya-vijndana' or the like. Thus it appears that the 
explanations of the literal meaning of the term ‘alayavijfiana' 
indicated by @) hardly represent the original meaning. Rather 
they are secondary attempts to (re-)interpret a giv - 
en term the original meaning of which had either been forgotten 
or - more probably - was felt inappropriate in view of the change 
the concept had undergone in the meantime, viz. because it had 
developed, from a somewhat vague hypostasis of Seeds, sticking or 
lying hidden in corporeal matter, to an entity on its own which 
could actually be conceived of to contain _ Seeds and which 
had, to a certain extent, disengaged itself from the body and even 


superseded it in its function as the basis of personal existence. 


b) The fact that biological appropriation is, in (2), ex- 


pressed only by the word ‘upadatr', without an ob- 
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ject of this function being pointed out, can be explained, 
according to § 6.2.2.a, as due to a development of the concept of 
"basis of personal existence" which led the author of (2) to split 
the compound 'déraydpaddtr' (in (1), and to refer '‘déraya', by 
means of inserting a new piece of text, to alayavijfiana. This 
procedure left 'updddtr' without its objective complement, and 
the author of (2)either forgot, or regarded it as unnecessary, to 
make good the loss, the result being a certain incompleteness and 
lack of precision, which would be rather unsatisfactory e x - 
cept if we suppose that the object of the appropriative 
function of alayavijfiana, and thus, of course, alayavijfiana it- 
self, too, could, when was composed, be presupposed to be so 
well-known _ as to need no express mention. This argument 
would, of course, also work if the dependence of (2) on (a)is left 


out of account. 


ce) The systematical context of (2) is a differentiating 
interpretation of the terms 'cttta', 'manas' and 'vtjridna' (see 
§ 6.2.1). This set of concepts is often understood in the sense of 
quusikeyacnvnes *° but occasionally the need of a differentiating 
interpretation — typical of Abhidharmic and commentatorial exege- 
sis - is felt, and the terms are then referred to different 
aspects, states or functions of (the traditional kinds of) mind, 
e.g. ‘cettta'’ to future, 'manas' to past, and 'vtjndna' to present 
moments of mind. 02! Of course, a differentiating explanation of 
ettta, manas and vtjridna would have acquired a more binding char- 
acter if it could have been referred to substantially different 
entities. But it is highly improbable that this was a sufficient 
motive for such a revolutionary step as was the introduction of a 
new kind of mind like alayavijfana, nor would it explain the 
peculiar character and functions of alayavijfiana or the choice of 
the name 'alayavijfiana'. Things would seem to have developed 
rather the other way round: after alayavijfiana had been 
introduced, it was quite naturally made use of in the context of a 
differentiating interpretation of the terms 'cttta', 'manas' and 


'utgndna'’. 


- 123 - § 6.2.3 


An isolated identification of ettta - in the sense of "what 
is piled up of ..., or filled or overspread with ..." ((*a-, 


822 _ with alayavijfiana or dddnavtjndna is documented in 


upa-)cita) 
the Vth chapter of the Sagdhifirmocanasatra’*: (which treats of 
proficiency in the secret points of cttta, manas and vtjvana!). 
A full-fledged differentiating explanation, referring 'citta' to 
alayavijfiana, 'manas’' to the new manas, i.e. the conception of 
Ego as another new kind of mind, and 'vtjridna' to the tradition- 
al kinds of mind, is found in the Sacittika Bhumih of the 
ViniScayasangrahayl.°-4 The present passage, viz. Y 11,3ff., 
would, in its extant form, seem to be even later since its 
presentation of the Defilements of the new manas shows features of 
post-Yogacarabhumi developments (see n. 943). And even if this 
particular part of the definition of manas is regarded as a later 
interpolation (see ib.), the mere fact that the passage would even 
then still refer to the new, continuous manas -. and in a form at 
that which hardly makes sense except if the concept is presupposed 
to be already known (see ib.) - renders it improbable that 
it is significantly earlier than the compilation of the ViniSgcaya- 
samgrahani. At any rate, it will be later than Samdh V. This would 
well fit in with the rather advanced concept of alayavijfiana 
involved in @) . 

One may, however, consider the possibility that any _ kind 
of reference to the new manas, and perhaps also the remodeling of 
the characterization of alayavijfiana, are due to a later hand (or 
later hands), and that originally the text had identified vtjridna 
with the present _ moments of (the traditional kinds of) 
mind, in so far as they are actually engaged (pratyupasthita!) in 
cognizing an object, manas - in the traditional way - with the 
immediately preceding past moments (i.e. (>)o), and cttta 
with alayavijfiana since it is an accumulation of, or filled/over- 
spread with, the Seeds which virtually embody the future 
forms of these same forms of mind. Such a pattern, entirely 
hypothetical though it is, would agree, at least in structures") 


with what is implicit in Samdh V and may even be older (but of 
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course need not be so, especially if it was already combined 
with the remodeling of the characterization of alayavijfiana, and 
in view of what will be pointed out in § 6.2.4), and it would be 
closely connected with the Abhidharma pattern of differentiating 
ettta, manas and vtjndna by referring them to different tem - 
poral Stabesene Later on, the new manas would have been 
added_ because a later redactor or compiler may have felt the 
need to harmonize this pattern with the different one of the 
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Sacittikabhumiviniscaya. 


6.2.4 However the textual history of Y 11,4-8 (i.e. the differ- 

entiating definition of ettta, manas and vtjridna) is con- 
strued, it would seem that the whole passage is 
heterogeneous to the context it is actual- 
ly found in and may thus well be a comparatively late addition. 

a) The surrounding context, understood in an unbiased way, 
clearly refers to the traditional manovtgjnadna on- 
ly , dealing with it in a pattern closely parallel to that of 
the preceding treatment of the five sense-perceptions. The objects 
(alambana, viz. all dharmas, particularly imperceptible dhar- 
mas), associated mental factors (sahdya) and functions (karman) 
enumerated at Y 11,11ff., are in their overwhelming majority 
typical of, or in any case compatible with, 278 mano- 
vt~gnadna. The same is true of the way in which the item 
"basis" (déraya) is treated (Y 11,9f.): it only lists manas as 
samanantaragraya and alayavijfiana as btjdSraya because these two 
are required not only for sense-perception but also for manovtgjrd- 
na. On the other hand, a sahabhu-déraya is not indicated in the 
present passage because in traditional Abhidharma manovijridna has 
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none. The later Yogacara view that manas (in the sense of a new 


830 


kind of vijfidna) is the sahabhu-déraya of manovijndana is obvi- 
ously still unknown to the present passage. 

b) If, on the other hand, Y 11,4-8 were an integral part of 
the text, the specifications of basis (draya), object (dlambana), 
etc., ought to suit not only manovtjndna but all the three 


kinds of mind in which, according to Y 11,4-8, (the stage of) 
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manas itself (svabhdva) consists. Yet, specifications fitting ala- 
yavijfiana and (kltsta-)manas would at best be hidden _ among 
those fitting manovijridna. In the case of "basis" (dSraya), the 
specification of the "immediately preceding basis" as manas 
would hardly be applicable to manas as a kind of mind on its own 
nor to alayavijfiana if the definition of Y 11,6 (e)a in § 6.2.1) 
is presupposed according to which manas is the moment, of the 
six [traditional] kinds of mind, that has ceased immediately 
before. And I for one would hesitate to presuppose, for the 
Yogacarabhumi, the idea that alayavijfiana as the basis—in-the- 
sense-of-Seed is also regarded as its own bijaéraya.°3! 
Finally, if the manas to be specified in terms of aéraya, etc., 
had actually included, from the outset, all the different kinds of 
mind contained in Y 11,4-8, it would also have included the 
t raditional ~*manas, i.e. the immediately preceding mo- 
ment of any _ of the six traditional forms of mind (viz. 
manovijrana and sense-perceptions ), and this 
would imply that under the heading of déraya the text would have 
to mention also the bases of the sense-perceptions, including the 
sense-faculties as their simultaneous bases, but this is not the 
case. 

¢c) Thus, the incoherence of the text as it stands can hardly 
be denied: The specification, at Y 11,4-8, of svabhdva, i.e. of 
what manas itself is, does not fit in with the specification of 
its d§raya, etc., and appears to have supplanted the original 
text which must have consisted in a definition of (the svabhdva 
of) manovtgnadna on the lines of the definitions of 
caksurvijridna, etc., at Y 4,5, etc.: 

*manovijnanam katamat / yd mana-agrayd dharma~-prativtjnap- 
th /832 

d) Such will at least have been the wording of the source 
material used by the compiler of (this part of) the Baste Section 
of the Yogacarabhumi. The question is whether it was retained in 
the original wording of the Yogacarabhumi - perhaps with a sentence 


like 'svabhdvah katamah (or *manah katamat) / *yan manovijnd- 
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nam /' placed in front of it -, or whether already the compiler of 
the Manobhumi remodelled the treatment of the svabhdva of manas/ma- 
novijnana into a differentiating explanation of the terms 'cttta', 
'manas' and 'vijridna' (perhaps motivated by the desire of proper- 
ly integrating alayavijfiana into the vtjndna theory by having it 
figure not only as the bijdéraya of the vtjrdnas but also as 
one of them, i.e. under the heading of svabhdva). The 
latter alternative would seem to presuppose that alayavijfiana as 
the bijdéraya had already been introduced before the compilation, 
and at least in this case, one would suppose Y 11,4-8 to have had 
the form suggested at the end of § 6.2.3.c; at any rate, ex- 
cept if, as is very unlikely (see § 6.1.4), the whole of (4) (on 
which (2) is based) is taken to precede the compilation of this 
part of the Yogacarabhumi, the recast of the characterization of 
alayavijfiana in (2) will have to be regarded as a later addition, 
as holds certainly good for the insertion of the new manas at 
Y 11,6f. (viz. (e)s in § 6.2.1). But it is equally well possible 
that the entire remodelling of the treatment of the 
svabhava of manas/manovijvidna into a differentiating interpreta- 
tion of ‘'ettta'’, 'manas' and 'vijvidna was carried out only later, 
perhaps even after the compilation of the Viniscayasamgrahani and 
under its influence. Actually, this latter possibility seems to be 
supported by the Viniscayasamgrahani itself; for in discussing the 
question why the Baste Sectton, even though all "internal" 
and "external" dharmas are entities on their own, establishes 

solely the vigrndnaes to be such (*svabhdvatah), i.e. 
makes them predominant and the other elements subordinate to them, 
the ViniScayasamgrahani refers to the vijvidnas by the expression 
"the six dhdtus which are vijvidna" (*sad vigndnadhdtavah) ,233 and 
this can only mean the five sense-perceptions and mano- vi - 
ij”vdadna (not manas). This would seem to presuppose that at the 
time of the compilation of (this part of) the Viniscayasamgrahani 
what was defined in the beginning of the Manobhumi was still the 
svabhava of manovtgjndadna, and not yet ettta, manas 


and vtjvidna. At any rate, this ViniScayasamgrahani passage con- 
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firms that the topic of the initial portion of the Manobhumi of 
the Baste Section as a whole was clearly felt to be manovt- 
jndadna, not cttta, manas and vtjfidna in a sense including 
alayavijfiana and the new manas. 


6.3.1 Y 24,1-10:934 


1. Text: 
tatra samraktayor mdtdpitros tivrdvasthagate rdge 
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sarvapagscad ghanam®35 gukran mucyate / tadante cava- 
Syam ubhayoh <éukra-837> Sonttabinduh  pradurbhavatti / 
dvayor apt ca tau §Sukragonitabindu mdtur eva yonau 
mtéribhitau garam ba<d>dhva ttsthatah ekapindibhiitau <,> 
tadyatha pakvam payah &tttbhdvam dpadyamdnam <,> 
yatra tat sarvabtjakan vipdkasamgrhitam®38 
(G3) { datr®39 Glayavtjridnam sammirechatt / 

(0) katham punah sammirechatt </> tena samjdtasarena 
840 <!>nta- 


a$rayopa- 


éukragonitapindena saha tadviparyastalambano 
rabhavo nirudhyate, tanntrodhasamakdlam ca tasyaiva sar- 


841 tadanyasuksmendrtya- 


vabtjasya vijrdnasya sdmarthyat 
mahabhitavyatimtgro <'>nyas tatsabhdgah gukragonitapindo 
jayate sendrtyah /P42 tasyan cavasthayan pratisthitam 
vt grnanam | baddhan®43 prattsandhir tity ucyate / sd cdsau 


kalalavastha / 


2. Translation: 

"When in the parents who [have become more and 
more] impassioned [while making love] sexual passion 
reaches the [most] vehement state, finally viscid semen 
is discharged, and in the end [of this process] inevita- 
bly [a drop of fluid] comes forth in both of them, 
[viz.] a drop of semen [in the father] and [a drop of] 
blood [in the mother]. These two drops of both of them, 
[viz. the drop] of semen and [the drop] of blood, get 
mixed in the mother's womb and form a film, having 
become one single lump, just like boiled milk when 


cooling down [forms a film]. 
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Into this [congealing mixture of blood and_ semen] 
merges that alaya-vijfiana_ containing all 
G) Seeds, comprised in [the category of 'Result-of-]Matu- 
ration! and appropriating the basis [of personal exist- 
ence]. 
(>) How does it merge? Together with that lump of semen 
and blood which has formed a film, the [being of the] 
intermediate state, which has that [blood-andsemen] for 
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its object [though] in a wrong way, ceases to exist. 


845 


Simultaneously with its cesSation, there arises, by 
virtue of that same mind containing 

all Seeds, _ another lump of semen and blood, 
which is similar to the [preceding one but] is mixed 
with the gross elements of the subtle sense-faculties - 
which are different from the [gross elements that con- 


846 _ and is [already] 


stitute blood-and-semen as such] 
furnished with [one] ensecfacurey {and is thus a 
living _ body). At this stage one speaks of mind 
being [re-Jestablished [in a new basis-of-existence], 
and of Linking up having taken place. This is the state 


of kalala." 


6.3.2 The characterization of alayavijfiana in (3) is substantial- 
1y°4® identical with that in Ci); but the context is 
different since the present passage deals with reincar-— 
nation, more precisely with Linking up (prattsandhi) a new 
existence as a living being born from a womb (Garayiusa);°*? this 
reincarnation being initiated, according to GQ); by alaya- 
vijfiana merging into (sammurech- ) 
Protoembryonic matter _ at the moment of concep- 
tion. It is in the context of this passage that Ui seems to See 
the origin of slayevigaanas 
To be sure, the term ‘alayavijfiana' in the sense of “mind 
[characterized by coming to] stick to or in, or hide in, [proto- 
embryonic matter]" (see § 3.3.1.2-3) would suit the situation of 


reincarnation perfectly well and thus meet the second requirement 


a A ee §:623.2 


of § 1.7 (though even in this case the choice of precisely this 
term would perhaps not be as plausible as in the Initial Passage 
where it contrasts with the term 'pravrttt-vtjndana'). 

But the present passage does not seem to offer anything in 
terms of the first criterion, viz. that in the systematic context 
concerned the introduction of a new kind of vijndna should have 
become inevitable; for it neither supplies nor even does it 
indicate any reason _ why, in the context of reincarnation, 
the traditional kinds of mind were not sufficient but rather an 
entirely new kind of mind was required. All that the present 
passage does is to qualify, in G): alayavijfiana by precisely the 
same attributes which had been ascribed to it in Q). To be sure, 
in the present case, in contrast to a all of them are 
closely related to the systematic context, viz. reincarnation; for 
mind at reincarnation not only contains the Seeds of the further 
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development of the present existence 2 (and even of future exist- 


1853 


and is, as the result of previous karman (and delight in 


354 


ences 
wordly existence » qualified as vipdaka 855 but is also 
essentially bound up with taking possession of the new existence 
and especially with appropriating _— proto-embryonic 
matter in order to constitute and preserve it as animate, i.e. as 
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a living organism. Yet, the present passage does 
not indicate for what reason any of these functions 
made the introduction of alayavijfiana inevitable. 

Even the (hypothetical) problem arising from a restrictive 
combination of the two main views on what contains Seeds (viz. [a] 
the psycho-physical basis-of-personal-existence as a whole in so 
far as it is vipadka, and [b] the mind series) - a 
problem which may be conceived to have rendered the introduction 
of a new kind of vtjvidna necessary in the context of the bijaéra- 
ya of perceptions and cognitions in general (see § 
6.1.2.2.a) -— can hardly be imagined to have led to difficulties in 
the case of the specific situation of reincarnation; for 
mind at the moment of conception had been specified as Result-of- 


857 and 


Maturation (vipdka) already in earlier Yogacara materials, 
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I for one do not see why it had, by necessity, tobe 
conceived of as an entirely new form of mind and not, e.g., as a 
faint variety of manovtjrdna. 

To be sure, pertinent arguments are expressly presented in 
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later sources like the Mahayanasamgraha and already indicated 
in the Proof Portion of the VinSg dlay. Treatise. According to 
the latter text, the vtjridna which appropriates the (corporeal) 
basis of existence [at the moment of reincarnation, and keeps it 
appropriated throughout life,] cannot be any of the traditional 
kinds of mind, because it is taught to result from previous karmic 
forces, whereas the ordinary vtjvianas arise from present condi- 
tions, viz. sense-faculty, object, and attention; °? moreover, it 
must be morally neutral and [Result-of-—]Maturation, but no such 
kind of vtjfidna is found among the traditional snegse One won- 
ders, however, why these difficulties had not been felt, for such 
a long time, by the Vaibhasikas and Sautrantikas who, after all, 
do not, in this case (in contrast to the problem of mind in 
ntrodhasamapattt), seem to have denied the presuppositions from 
which they are derived. Therefore, these arguments may well have 
been excogitated only afterwards, i.e. when alayavijfiana had al- 
ready been introduced for some other reason. 

The more so since the early Yogacaras themselves do not, in 
the beginning, appear to have felt any need to introduce, in the 
context of reincarnation, an entirely new kind of vigndna, as is 
documented by the very Manobhumi (to which (3) belongs), in the 
beginning of which dying (eyavate) and being reborn 
(upapadyate: Y) are listed among what both unbiased reading and 
textual history vindicate as exclusive functions of manovt- 


861. 


gjnwana ; cp. also the detailed treatment of pratityasamutpa- 
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da in the Savitarkadibhumi of the Baste Section where the 
vijfvdna which arises, at the moment of conception, in the mother's 
womb, is not called ‘alayavijfiana' but only ‘prattsandhi(pha- 
ta)-' or '‘vipdka-vtgjvdna', and not distinguished from the six 
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traditional kinds of mind. 
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As a context in which alayavijfiana may have been introduced 
for the first time, reincarnation would stand on a par with ntro- 
dhasamapattt only if one could produce convincing evi- 
dence for the inevitability of the introduction of a new kind of 
vijndna in this context too, and such evidence would have to come 
from a passage from the Baste Section of the Yogacarabhumi. But 

does not satisfy this condition. Rather, (3) too appears, like 
, to presuppose alayavijfiana as an already establish- 
ed concept, albeit, in view of the qualifications added, perhaps a 


not yet well-known one. 


6.3.3 This evaluation of G) tallies with the fact that, in it 
too, the reference to alayavijfiana is probably, as in), 
intrusive to the material which forms its surroundings. On the one 
hand, the sarvabijakam ... dlayavitjndnam of G) is, like the 
corresponding term in Ci, resumed, a few lines later (see (») in 
§ 6.3.1), by the expression 'tasyaiva sarvabtijgasya 
vti~gjgndnasya y 864 and not, as one would expect, by 
'tasyatv @ la ya -vtjndnasya' - a fact which would, however, be 
quite natural if (3): like GC): had originally only contained the 


words ‘yatra tat sarvabtijakam vignrnanam san- 
murcchatt' and if 'vtpdkasamgrhitam d&$rayopddatr dlaya-', or at 
least talaya=" O48 is, here too, taken as a later addition (see 


§ 6.1.3). This is further corroborated not only by the fact that 
the occurrence of alayavijfiana is in conflict with rebirth being, 
in the introductory outline, enumerated among what otherwise con- 
stitutes specific functions of manovtgjnana 305 but 
also by the fact that in the wider context of (3) there is no 
further occurrence of the term ‘alayavijfiana', instead of which we 
find traditional or at any rate less precise terms like 'datmabha- 


a? 866 867 7868 869 


v 'utgrdna!' and also 'sarvabijakam vtjridnam 
6.3.4 As for the age of the presumable addition of 'vtpdka- 

samgrhitam da$rayopadatr dlaya-' or at least 'dlaya-' in 
(3), it would seem to precede the Vth chapter of the Samdhinirmoca- 


na (see § 3.9.1 + ns. 324 and 327) in the pertinent part of which 
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in this case also the aspects of biological appropriation and 
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being the result of [karmic] Maturation are referred to. Since 
in the case of (G3) all the qualifications of alayavijfiana fit the 
context, it will not perhaps be unreasonable to suppose that 
'vutpdkasamgrhita' and ‘dérayopdddatr', if not even belonging to 
the older layer, were at any rate introduced here for the first 
time, and only afterwards extended to (1) because it was felt that 
alayavijfiana, as a concept which had not yet struck firm roots, 
needed a kind of definition at its first occurrence in the text 
(see § 6.1.3-4). This does not, however, mean that if not in(a) 
then at any rate in GB) their possible insertion, or the introduc- 
tion of alayavijfiana itself, must necessarily have 
preceded the compilation of (this part of) the Basie Section of 

the Yogacarabhumi. 
6.4.1 Y 109,13-15:872 
@) evam avyakrtd dharma<h> kugalakugaldvydkrtdan dharman dva~ 
hantt, tadyathd kuégaldkuédlavyakrtabijakam dlayavtjnda- 


nam / 


"In the same way, neutral factors [may] entail good, bad 
and neutral factors: viz. (/ as e.g.) alayavijfiana, 
which contains the Seeds of good, bad and neutral fac- 


tors, [entails these factors]." 


6.4.2 (4), on the one hand, starts from the assumption that 
alayavijnana is morally neutral (avydkrta), which does not 
necessarily imply - but is, in its turn, implied by - alayavi- 
jfiana's being (comprised in the category of) '[Result-of-]Matu- 
ration! (vipdka). On the other hand, () expressly. characterizes 
alayavijfiana as containing the Seeds of good, bad and neutral 
dharmas, which is a kind of differentiated equivalent to "contain-— 
ing all Seeds" (sarvabtjaka) in GQ) and G). 
As for a justification for the choice of the term ' ala - 
y a vijfiana', the situation in (4) is similar to that in G) (see 
§ 6.1.2, especially 1). But, in contrast to Q), (4) may be taken 
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to indicate a reason _ why a new kind of vtjrdna had to be 
introduced in the systematic context of Seeds; for the statement 
that neutral alayavijfana entails good, bad and neutral. factors 
because it contains their Seeds may in fact presuppose the argu- 
ment — ee to that of the Proof Portion of the VinSg dlay. 
73 


Treattse that crassly contradictory dharmas (like good and 
bad states of mind) cannot be the Seed of each other and that 
therefore an additional, neutral state of mind is required as the 
Seed of, e.g., a good state of mind immediately. following upon a 
bad one. 

Yet, (4) does not expres s_ such an argument but at 
best presupposes. it. But even this much is by no means 
certain, for G) may, on the contrary, have been the start - 
ing point from which this argument was developed only 
later. In fact, (4) could just as well be explained as an attempt 
to apply, to the present context of dvahakahetu (i.e. of 
good, bad or neutral dharmas entailing or favouring (anukulya: Y 
109,1) the arising of similar, homogeneous factors), the concept 
of alayavijfiana after it had already been established, 
because alayavijfiana, being comprised in what is Result-of-—Matura- 
tion and thus morally neutral, was compatible with all1_ kinds 
of dharmas and thus suited to contain their Seeds _ and to 


act, in a Sense, aS a homogeneous cause of all of them. 


6.4.3 As in G) -Q), in (4)t0o the impression that alayavijfia- 


na is an extraneous element is supported by textual evi- 

dence. Two facts arouse suspicion with regard to its forming an 
integral part of its surroundings: 

a) The other instances of dvdhaka-hetu consist in good, bad 

and neutral factors entailing similar factors of a 

higher intensity or quality. In the case of (4), 

however, we are not concerned with intensification but with 

actualization. To be sure, it is not unreasonable to 

combine both kinds of causality under the common aspect of "being 

favourable" (dnukulya), but nevertheless the difference is conspic-— 


uous. 
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b) After having dealt with good factors entailing other good 
factors of higher intensity or quality, the text introduces the 
treatment of bad factors by the particle tathd ("likewise"), 
whereas @€vam is used within the treatment of good or 


bad factors, mostly but not always°/4 


in correspondence with yathd 
(yathad ..., evam...). Now, one would expect the treatment of 
neutral dharmas to be introduced by another tathag,_ but what 
is used in the beginning of (4) is e@evam. Yet, the expected 
tatha follows after (4) as an introductory parti- 
cle to the treatment of neutral dharmas as entailing other neutral 
dharmas of a higher intensity or quality, i.e. to a treatment 
which is, from the point of view of the type of causality it deals 
with, closely parallel to the treatment of the good and the bad 
factors. Thus, the paragraph on dvdhaka~hetu would present, not 
only from the point of view of content but also from the point of 
view of style, a perfectly harmonious structure if (4) were 
omitted (i.e. regarded as an insertion): 

kdmapratisamyuktadh kugala dharmdh kdamapratisamyuktan kugalan 

vatSestkan dharman dvahantt / 

evam ... 


yatha ..., evam... 


tatha _ akuéald (Y) dharma akugaldan vatSestkan dharman 
avahantt / ... 

[evam avydkrta dharmdh etc. (=(4))] 

tatha avydkrta dharma avyadkrtan vatSestkdn dharman ava- 
hantt / ... 


6.5.1 Y 192,6-9: 
(a) sukhavedantyam karma 
yat a) punyam, 
8) trtdhydnavedantyam caninjyam / 
() duhkhavedantyam karma yad apunyam / 
aduhkhasukhavedantyam karma 
(5) { yat «) sarvatraélayavijndnavatpakyam karma, 


8) eaturthde ca dhydnad urdhvam aninjyam / 
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"@) ‘Karman entailing pleasant experience' is a) merito- 
rious karman, as well as 8) immovable karman to be 
experienced in the three [lower] dhyanas. 

(b>) ‘Karman entailing painful experience' is demerito- 
rious karman. 

(©) ‘Karman entailing neither pleasant nor painful ex- 
perience' is a) the karman which matures to [a new] 
alayavijfiana, in every [kind of] existence, and 8) immova- 
ble karman [to be experienced in existences] from the 


fourth dhyana onward." 


6.5.2 In (5); alayavijfiana is unambiguously qualified as [Re- 

sult-of-—]Maturation (vipdka) of karman. Moreover, in the 
context of (c), G) would seem to imply that alayavijfiana is 
associated with neither-pleasant-nor-painful sensation - or at any 
rate not associated with pleasant or painful sensation -, 
since it is the result of karman conducive - or not conducive - to 
such sensation. But I for one cannot detect, in this passage, any 
indication of the literal meaning of the term 
‘alayavijfiana' nor of a reason why the introduction of a new 
kind of vijridna should have become inevitable _ in the 
context of the problem of karman and its Maturation (vipdka). I 
thus do not see any alternative to the assumption that, in Gs) 
too, alayavijfana is not introduced as an entirely new concept but 


rather a ready onemerely made use of. 


6.5.3 The present passage does not seem to contain any formal 

indication that the reference to alayavi jfiana is an addi- 
tion. Yet, at the risk of straining the forbearance of my readers, 
I have to assert that it is a later element, at least from the 
point of view of the history of ideas. Actually the text itself 
would seem to be, from a systematical point of view, slightly 
unsatisfactory when it defines karman entailing pleasant or pain- 
ful experience as that which is meritorious or demeritorious; for 
if one lists, as the present passage does, karman resulting in a 
new alayavijfiana separately, one would, strictly speaking, have to 


qualify meritorious and demeritorious karman in (a) and 


§ 6.5.4 — 136.- 
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(b) since, as the preceding paragraph of the text confirms, 

Ss Ome meritorious and demeritorious karman does not. entail 
pleasant or painful experience but a new (basis-—of-per- 
sonal-)existence, which means (or at least includes) alayavi jfiana. 
One might consider explaining the absence of such a qualification 
in () and (°) as due to laxness or brevity. Yet, in the present 
case, the original, "pre-alayavijfianic" explanation of the pattern 
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has actually been preserved in the Abhidharmasamuccaya as well 


as in Vaibhasika aourtess! (provided that we disregard the use of 
kugala/akugala instead of punyalacingalantndyay?! ©: 

sukhavedaniyam karma = good karman [to be experienced in] 

the kdmadhdtu and the first three dhyanas; 

duhkhavedaniyam karma = akugalam karma; 

aduhkhdsukhavedaniyam karma = good karman [to be experi- 

enced] beyond the third dhyana. 
This does not, of course, mean that the Abhidharmasamuccaya 
as a whole is earlier than the Basic Section of the Yogacarabhu- 
mi (see § 1.6.1 + n. loo), but it corroborates the suspicion that 
(5), too, has - though, from the formal point of view, in a more 
skilful way than @)-@) - been added to earlier materials which 


did not yet contain alayavijfiana. 


6.5.4 From the doctrinal point of view, it would seem that the 

introduction of the additional category of karman maturat- 
ing in alayavijfiana into an older pattern distributing the differ- 
ent moral species of karman according to the different experiences 
they are conducive to, signalizes that the present passage 
stresses the distinction between two kinds of karman: one kind has 
the function of entailing (d-kstp-), in a corresponding world- 
sphere (dhdtu) or way-of-existence (gatt), a new (basis-of—person- 
al—)existence (Gann? Renna): the other kind of karman 
supplements (partpurayatt) this existence by special pleasant or 
unpleasant featuréece Sometimes, only the effect of the first 
kind of karman, i.e. the new (basis-of-personal-)existence as 
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such, is qualified to be vipdadka. This appears to be the 


case also in the paragraph immediately preceding the passage under 
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discussion, viz. Y 192,4-6, °83 where meritorious, demeritorious 
and immovable karman are -— once again in contrast to an older 
pabeerne! distinguished in terms of whether they mature to 


(-vatpadkya) a new existence (sugati, etc.) or are mere- 
ly conducive to [corresponding] experiences (-vedaniya) supplement- 
ing these existences. 

In the present passage, however, the effect of the first 
function of karman, viz. of entailing (a-ksip-), as its vtpdka in 
the stricter sense, a new (basis-of-personal-)existence (datmabhda- 
va), is specified as alayavijfiana. This would seem 
to mean that in this passage alayavijfiana has, at least as far as 
the initial phase of an existence is concerned, come to take the 
position of dtmabhdva as the primary result of karmic Maturation 
- an impression which is supported by the presumable association, 
in (5), of alayavijfiana with neither-painful-nor-pleasant sensa- 
tion which had, in the Manobhumi, been stated to be characteristic 
of primary vipdka (in contrast to what only secondarily arises 
from it (vipakagayyo> If this conclusion is correct, the im- 
pulse contained in the identification, in) and Q), of alayavi- 
jfana with sarvabijakan vijndnam - which had come to be defined 
as vtpaka in a similar seuser”” - would, in (); have begun to 
operate, initiating the process by which alayavijfiana became, in 
analogy to sarvabtjakam vignanam ,°°7 a more independent entity on 
its own and even the fundamental constituent of a living being (§ 


3.10). This would mean that (5) is, at any rate, later, at least 


slightly later, than Ga) and (3). 


6.6.1 (6) = SacAcBh § 5 (see App. I). 


6.6.2 This passage represents, in a generalized form (see § 

3.2.2), the same systematic context as my Inttial Passage 
(§ 2.1). In contrast to the latter, it does not, _ however, 
indicate the exegetical (or any other) problem that led to the 
introduction of alayavijfiana in the case of nirodhasamdpattt. (6), 


too, would thus have to be regarded as making use, and expressly 
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extending the application, of alayavijfiana as an already establish- 


ed concept. 


6.6.3 Though, from the point of view of the history of ideas, 

(6) represents a later layer than the rest of the Sacitti- 
ka/Acittika Bhumih which presupposes the traditional vtjvidnas on- 
ly, I can see no incoherence in it from the compositional point of 
view. I therefore prefer to consider the Sacittika/Acittika Bhumih 
to have been conceived as it stands from the outset, at a time 
when the concept of alayavijfiana had already been introduced but 
had not yet fully asserted itself. The Sacittika/Acittika Bhumih 
may even be regarded to have been written with the very in - 
tention of making, with the help of the pattern of conven- 
tional and ultimate truth, the alayavijfiana theory prevail over 


the traditional view without jeopardizing the latter. 


6.7.1 Commentary on Paramarthagathas 33-34 (= (7A) and 37 (= 
@): 

a) dvittyatrtiyabhyam (sc. gathdbhydm) duhkha<m> samska- 
raduhkhata-sangrhitam dlayavijrdnamayan (sc. dargayatt) 
</> 
8) tad dhi (less probably: tad(-) vi-) ntveganam krtvda 
tenopattt prapancitam bhavisyamt na bhavitsyamity evama- 
at / 

y) ntveganam tty atmabhdavapartgraham / ... 


(underlined parts from PG). 


tasyeddnim dlayavijridnasamgrhitasya duhkhasya sarahsa~ 
rupyam dargayitva vitgosanam dargayatt .../ 
For text-critical notes, translation and interpretation see App. 
If. 


6.7.2 1.a) Both passages are unambiguous in declaring Suffering 

in the sense of samskaraduhkhatd, i.e. of the ontologi- 
cal or subliminal unsatisfactoriness essentially characterizing or 
continously permeating all worldly existence (see § 4.1.1-2), to 
consist of (-maya), or be comprised in (-sangrhita), alayavijfia— 


na (see § 4.1.4). 
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b) Furthermore, connects alayavijfiana with nivegana, 
which is, in its turn, explained as "taking possession of a [new] 
(basis of) personal existence" (dtmabhdvaparigraha); but I for one 
find it difficult to decide precisely how this connection is 
conceived by the text, i.e. whether (at the moment of Linking up 
(pratisandht)) alayavijfiana is caused to take possession of a new 
basis of existence (i.e. body, etc.) or whether - perhaps more 
probably - a new alayavijfiana is taken possession of as_ the 
(primary element of 7?) a new basis of existence (for details see 
ns. 1474 and 1477(I); cp. also § 7.1B.2.2.1). 

e) Finally, a synthesizing interpretation of PG 
28-36 in the light of the commentary would suggest _ that 
Suffering, i.e., according to the comm.: alayavijfiana, which is 
the cause of the notion of Ego (ahamkdra: PG 35), is identical 
with [the Result-of-]Maturation containing all Seeds (sarvabijo 
vipdkah: PG 28-29) which is not only the cause of the wrong 
view of Self (PG 31: svabijdt ... jdyate dtmadarganam) but al- 
so its object (PG 29ab). From this, one may con - 
clude that, from the point of view of the commentary, alaya~ 
vijfiana may not only be the cause but also the object of 
the wrong view of Self. Yet, it has to be stressed that the 
commentary does not seem to contain an explicit statement to 
this effect and does not explain the sarvabtjo vtpdkah of PG 
28-29 as alayavijfiana (cp. also §§ 3.11.4.1 and 3.11.5). 

2.a) As for the literal meaning of the term ‘alayavijfiana', 
it can hardly become plausible on the basis of the qualification 
of alayavijfiana as Suffering in the sense of samskdraduhkhata (see 
t.a). The use of the term would, however, be reasonable if one 
were ready to accept the idea that alayavijfiana is the object of 
the notion of Ego (see i1.c) to be deliberately 
implied by the text; for in this case the term would fit the 
situation very well if taken in the sense of "mind clung to [as 
self]. 988 But even if we disregard the general difficulties to be 
faced if this were taken to be the original meaning of the term 


‘alayavijfana' (see § 6.1.2.2.c), it can hardly be in the present 


§ 6.7.2 - Ifo - 


passage that it was introduced for the first time, for it is not 
used here with reference to nor in direct connection with the idea 
of Clinging to Self. 

b) On the other hand, the fact that the term '‘alayavijfiana' 
occurs, in @), in the immediate vicinity of the explanation of 
the semantically related word 'nitvegana' in PG 33-34, might be 
taken to suggest that its formation was stimulated, precisely in 
this context, by the gatha expression 'ntveéana', and thus may, in 
view of the explanation, in (Ay, of ntvegana as adtmabhdvaparigra- 
ha, originally have meant something like “vijridna that enters upon 
or comes to stick to [a new (basis of) personal existence]" or, 
more probably, "vtjridna which has become one's abode" or "which 
is stuck to [as the. (primary element of?) one's basis-of-personal- 
existence]" (see also § 7.1B.2.2.1). Even the question why, in 
this case, it was just the term ‘ala ya vijfiana' (and not, 
e.g., rather 'nivegana-' or 'parigraha-vijnana') that was chosen, 
may perhaps be answered by referring to a canonical 
passage like MN I 233, where what is the object of ntveSana in PG 
33-34, viz. Suffering, is the object of da-li- (see n. 1444(A)). 
But even so what the occurrence of 'ntveSana'’ stimulated under the 
influence of canonical phraseology may equally well have been not 
the first coining of the term ‘alayavijfiana' but rather the 
employment, in the present context, of ‘alayavijfiana' 
as an already established term, and in a modified sense at that.°°9 

ec) That the latter possibility is much more probable would 
seem to be corroborated by the fact that the present passage does 
not express or at least indicate any motive which may 
have ‘rendered the introduction of a new kind of vijfidna in - 
evitabtle,_ neither in the context of taking possession of 
a new (basis-of-personal-)existence nor in the context of samskdra- 
duhkhatd, let alone the context of the objective basis of the 
notion of Ego with which alayavijfiana is, in the present passage, 
connected, at best, only implicitly. As for the two latter con- 
texts, even later sources do not seem to make use of them for 


proving the necessity of the existence of alayavijfana. 
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6.7.3 From the point of view of textual composition, I for one 

cannot, in and (78) . detect any incoherence or formal 
indication of their being later additions, though I do not exclude 
the possibility that the explanation of 'ntvegana' as ‘atmabhdava- 
partgraha' ((7A)y) and the replacement, in the interpretation of 
duhkha (7a), of the older concept of dtmabhdva (cp. Y 25,15f.) 
by alayavijfiana may in fact represent two successive steps in the 


exegesis of the Paramarthagathas. 


6.7.4 As for relative chronology, some of the Paramarthagathas 
express ideas closely related to some of the "pre-alaya- 
vijfianic" materials compiled in the first two Bhumis of the Basic 
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Sectton. The commentary, introducing alayavijfiana, would thus 


be comparable to the intrusive references to alayavijfiana in 
passages like Q), ©) (4) and G): Actually, even if we disre- 
gard the idea, at best implied by the text, that alayavi- 
jflana is the ultimate objective basis of the notion of Ego (which 
seems to presuppose a certain modification of the 
original concept of alayavijfiana: see § 3.11), the doctrinal 
positions involved in 7A) /) would (at least from my starting- 
point [§§ 2.1 and 2.13]) assign these passages to a comparatively 
late stage of development: 

1. The equation of Alayavijfiana with samskdraduhkhatd - 
which is hardly self-evident - appears to be a secondary develop- 
ment presupposing certain reflections on the original concept of 
alayavijfiana and even a certain shift of emphasis (see § 4.1). It 
may even be based on a reinterpretation of the materials of Y 
26,11-199%! 


such a reinterpretation of Y 26,11ff. the idea also of alayavi- 


in the light of the alayavijfiana concept (and from 


jfiana as the objective basis of the notion of 'I' would, sooner or 
later, have followed almost automatically). 

2. If ‘'ntvegana' in (7A) 8 has, as is perhaps more probable, 
to be understood in a non-causative sense, (7a) 6 would seem to 
imply that alayavijfiana is stuck to as_ the dtmabhdva (see n. 
1474(C) and § 6.7.2.1.b and 2.b). This, however, would mean that 


alayavijfiana has - at least as far as the moment of conception is 
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concerned, but probably for the whole of a given existence - 
become the fundamental constituent of a living being (cp. also ns. 
1483 and 1484). This would bring (7A) close to the demonstrably 
(see § 6.2.4) comparatively late passage (2) which explicitly 


states alayavijfiana to be the basis [of personal existence] (déra- 


ya) and even uses, in this connection, the 
expression -sannitvitigta in order to indicate the literal 
meaning of the term 'ala ya vijfana' (see § 6.2.2.4) 29 In 


view of this affinity, one may even consider the possibility that 
it was precisely which provoked the remodeling of G) into 
@) (see § 6.2.2.a). would, in its turn, appear to presup-— 
pose a similar development as (6) (see § 6.5.4). 

In view of the preceding considerations, I tend to take 
(7a) /B) to represent, apart from @), the latest stratum of the 
alayavijfiana theory to be found in the Basie Section of the 


Yogacarabhumi. 


6.8.1 Summing up the result of my - admittedly preliminary - 

investigation into the other occurrences of alayavijfiana 
in the Baste Section of the Yogacarabhumi, it would seem that 
none of them satisfies, unambiguously, the criteria stipulated in 
§ 1.7. Thus, it is improbable that any of them can claim to have 
preserved the original situation and context of the first introduc- 
tion of alayavijfiana; at any rate, if one would attribute, to any 
of them, an evidential value superior to that of my Initial 


Passage (§ 2.1), one would have to adduce very strong arguments. 


6.8.2 It is also worth noting that all occurrences of alayavijfia— 

na which precede my Intttal Passage in the present 
arrangement of the Yogacarabhumi appear to have been insert - 
ed into - doubtless older - materials where they were originally 
missing, and that their character of being insertions is recogniza- 
ble, in four out of five cases, also from the compositional point 
of view. This fact would seem to suggest that these passages were 
added only after the Initial Passage had been incorporated. This 


does not, of course, necessarily mean that they were added by 
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another _ person; it may (but of course need not) have been 
the compiler himself (if there was actually only one) who added 


(at least some of) them by way of revising the earlier parts. 


6.8.3 This presumption that my Inittal Passage is not only 
representative of the original context in which the idea 
of alayavijfiana was introduced for the first time, but probably 
also the first place where this concept had emerged in the process 
of the compilation of the Yogacarabhumi, will receive additional 
support if it can be shown that the occurrences of the term 
'pravrttivijfiana=' , too, fit into the picture. 

According to my hypothesis which takes the Initial Passage 
as its starting-point, the terms ‘alayavijfiana' and ‘'pravrtti- 
vijfiana' are the antonymic elements of a coherent conceptual 
structure, and thus intrinsically and originally connected with 
each other. Consequently, one expects the term 'pravrttivijfiana' - 
as a designation of the traditional forms of mind - to occur only 
in explicit or at least implicit antithesis to 'alayavijfiana'; and 
- if the Initial Passage was in fact the first passage where 
alayavijfiana emerged in the process of the compilation of the 
Yogacarabhumi - one expects 'pravrttivijfiana', too, not to 
occur at all in the chapters which precede this passage in terms 
of literary arrangement, except, at best, in later additions. 

And in fact, as far as I can see, the term 'pravrttivijfana'! 
does not, in the Yogacarabhumi, occur but in association with 
dlayavi jfiana. 095 Nor does there seem to be any occurrence at all 
of ‘pravrttivijfiana' in the portions of the Yogacarabhumi which, 
in terms of the present arrangement of the text, precede the 
Inittal Passage. That the term 'pravrttivijfiana' is, in contrast 
to alayavijfiana, not even introduced, in these portions, by way of 
later addition is easily explained by the fact that, being merely 
a new designation of the traditional vtjvidnas, its absence was, 
contrary to that of the entirely new concept of alayavijfiana, 


nowhere felt to be an essential defect. 
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7. Discussion of divergent theories on the origin of alayavijfiana 


7.0 after having presented my own view of the origin of alaya- 

vijfiana (in the strict sense of § 1.4) and some aspects of 
its early developments, and after a preliminary evaluation of the 
other occurrences of alayavijfiana in the Baste Sectton of the 
Yogacarabhumi, I now proceed to a brief discussion of some impor- 
tant attempts, recently published by Japanese scholars, to explain 
the origin of alayavijfiana in a way that differs from my own view. 
I apologize, beforehand, for any misunderstandings that may have 
crept in due to my insufficient familiarity with Japanese, as also 
for having — probably - overlooked other attempts of equal impor- 


tance. 


7,1A.1 In a paper discussing the formation of the theory of 

alayavijfiana and manas (in the sense of the "7th vtjrid- 
na" of the full-fledged Yogacara system, which is usually called 
'Defiled Mind' (kl¢stam manah)), Sh. Suguro (1977) pro- 
posed the hypothesis that the original character: of alayavijfana 
as well as the original meaning of the term 'alayavijfiana' differ- 
ed considerably from how it was understood later. On the basis of 
the prevailing canonical and Abhidharma use of the term ‘alaya'’ in 
the sense of Clinging or even Clinging to Self (#RM, i.e. 


4 and the fact that in later Yogacara dogmatics the 


tmagraha)®9 
term 'alayavijfana' is reserved for the "8th vijvidna" of spiritual- 
ly imperfect _ persons who have not yet (or at least not 
yet completely) abolished Clinging to Self, but is not applicable 
to the "8th vtjfdna" of perfect Saints (Arhats, ates) 09° Suguro 
infers that the original meaning of 'alayavijfiana' must have been 
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close to that of ‘dtmagraha', i.e. something like "mind [con- 

sisting in or functioning as] Clinging [to Self]". Thus, according 

to Suguro alayavijfiana had, originally, the same function which 

oe came to be attributed to the "7th vtjgndana" or (klistam) 
97 


manas. The latter, in its turn - again according to Suguro - 


= 445 = § 7.1A.2-7.1A.2.1 


originally had no connection with Defilements like the notion of 
Self or Clinging to Self but was merely some kind of simultaneous 
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mana~tndrtya. Since, in Suguro's opinion, at that stage of 
development (viz. in the Manobhumi of the Baste Sectton) the 
different vijridnas were not yet distinguished as different enti- 
ties but merely regarded as various modes of one and the same mind 
(just as later on in Paramartha's system), there was a certain 
circulation or mutual adaptability of their functions ( HAICMHE 
SHB LADS ) 899 Thus it could, so Suguro, easily happen that 
later on manas took over the function of dtmagraha from alayavi jfia- 
nae’? when the latter, in its turn, came to be regarded as the 
“central subject of the individual" ( MROPDER jee at 
more existential or biological sense - as is documented by its 
qualification, in the Baste Section of the Yogacarabhumi, as 
[Result-of-]Maturation (vipadka), as containing all Seeds (sarvabi- 
jaka) and, especially, as that which appropriates the [corporeal] 
basis[-of—personal-existence] (dSrayopdddtr), and by the notion 


of addnavijrdna of the Samdhinirmocanasitra. ?°* 


7.1A.2 In my opinion, the assumption of such a kind of exchange 


of réles is hardly justified. 


7.1A.2.1 As for Suguro's express presupposition that in the 

beginning the various kinds of vtjfdna were not yet 
conceived of as distinct entities but merely as modes of one and 
the same mind, it may, perhaps, _ hold good for the very 
earliest phase of the alayavijfiana theory, in case in the beginning 
alayavijfiana was conceived as a kind of latent or subliminal 
continuation of the mind series in unconscious states; but it 
would seem arbitrary even in the case of most of the alayavijfiana 
occurrences in the Baste Sectton of the Yogacarabhumi, not to 
mention the Samdhinirmocanasutra or the passage in the beginning 


of the Manobhumi?°° 


with which Suguro starts but which is obvious- 
ly a later insertion, probably post-Samdhinirmocana and perhaps 
even post-ViniScayasamgrahani (see § 6.2.3-4). Apart from this, 


the subsumption, in this passage, of alayavijfiana, manas and the 
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traditional forms of wind? (or at least manovignana)?°> under 
'manas' - which may, of course, be used for designating mind in 
vena - does not. necessarily imply, as Suguro seems to 
suggest, °°! the substantial unit y - though one on 
the point of disintegrating - of the items subsumed, no more than 
does their subsumption under the category of 'vtjvidna', common 
even in later sources. The characterization of alayavijfiana as 
"having adopted, and sticking to, the state of basis[-of-personal- 
existence ]" (dérayabhdvopagatam dérayabhdvasannivistam: see § 6.2. 
2) points rather to a stage of development where it had already 
come to be conceived of: as the fundamental layer of personality 
(see § 3.10). And Suguro's argument?” that the substantial identi- 
ty of the various vitjidnas in the Manobhumi is also proved by the 


909 


fact that dying and being reborn are first enumerated among 

what is obviously a list of functions of manovigrndna 

but afterwards attributed to alayavijfiana, ignores 

the possibility that this disagreement may just as well be explain- 

ed as an incoherence deriving from textual history. In fact the 

only _ passage in the extensive treatment of death and rebirth 
91lo 


-where alayavijiiana comes in can, once again, be shown to be, 


almost certainly, a later addition (see §§ 6.3.3 and 6.8). 


7.1A.2.2 a) The problem of the origin of kKlistam 

manah would certainly require a study on its own. 
In this paper, I therefore refrain from discussing Suguro's argu- 
ments in detail but confine myself to the statement that I have 
serious reserves against his idea of a reinterpretation, in the 
light of the doctrine of momentariness, of manas as samanantara- 
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pratyaya into a kind of simultaneous mana-tndrtya; for apart 
from the fact that the passage with which Suguro starts (viz. Y 
11,6f.) does not contain the slightest indication of such an 


idea, 1? 


I have so far not come across any _ passage, at least 
in the older texts, which would unequivocally corroborate it, or 
at least suggest that the concept of samanantarapratyaya somehow 
came to be felt to involve difficulties in the context of the 


doctrine of momentariness. 


N 
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b) As against Suguro, I am convinced that (klistam) 
manas - inspite of the fact that the attribute ‘klista'’ is missing 


913 


in what appear to be the oldest pertinent passages - was from 
the very outset essentially associated with, nay almost consisting 
of, the notion or feeling of 'I'. 

(ao) In an earlier, rather preliminary paper, which was 
published in an abridged Japanese version only, 7/4 I tried to 
explain the formation of klistam manah as a consequence of the 
problem of the occurrence of asmitmdna even in Sai - 
ksas, i.e. as a consequence of the very dynamism of the 
traditional view, found already in certain (though not the old- 
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est canonical texts, especially the Ksemakasutra, that even 


in a person who has realized Truth and eliminated the (specula- 
tive) false view that the skandhas are Self (satkdyadrstt) but is 


not yet a perfect Saint (arhat), an involuntary conception or 


feeling of identity [with the skandhas] (asmimana)?!? 


fully enwdicatede?’” In the context of Abhidharma thought, it was, 


is not yet 


however, difficult to conceive of an occurrence of asmimdna (now 
mostly understood as a form of conceit y919 without the 
existence of some form of the view of Self (satkdyadrstt), for the 
latter was regarded as being presupposed by all kinds of mana, and 


especially so by aemimana 97° 


(8) This difficulty seems to have induced some masters to 
assume that asmimdna is, like satkdyadrstt, eradicated by the very 
first insight into Truth (darSana-heya), 2?! which means that the 
Saikgsa has entirely got rid of it. But since such a view was in 
open conflict with canonical evidence, especially the Ksemakasu- 
tra, 22? it was rejected by the Vaibhasikas who, 
instead, advocated the view that some asmimdna was, in fact, 


)923 and thus 


eradicable only by repeated cultivation (bhavand~heya 
not fully eliminated even in a Saiksa. Yet, this does not mean, 
for the Vaibhasikas, that there must be actual occurrence of 
aemimdna in a Saiksa: rather this is impossible because, due to 
the eradication of its basis, viz. satkdyadrgtit, so to speak the 
backbone of asmimdna is broken. 274 What remains to be cut off is 


thus not the outburst of asmimana but only its Possession (prdptt). 


§ 7.1.2.2 ee 


(y) According to the Sautrantika Srilat a2, there 
is no objection even to actual occurrences of asmimdna in Saiksas 
because Saiksas have to be sure eradicated wrong views or 
theories (drstt-viparydsa) but not wrong notions or ideas 
(samjna- and ecttta-viparydsa) including the wrong notion or idea 
of 'Self' with reference to what is not seit 926 
(6) In a passage of the Vastusamgrahan i of 


927 


the Yogacarabhumi, the occasional occurrence, by inadvertence, 
of asmimana in Saiksas is taught to be due to the fact that, 
though they have eradicated satkdyadrstt along with its propensity 
{anugaya, i.e. its fertile seed, so to speak), there is still left 
in them a kind of after-effect (vdsand) of satkdya- 
arstt, and this vasand, though incapable of producing satkdyadrstt 
itself, is nevertheless regarded as sufficient to explain the 
occasional occurrences of asmimana. 

(ce) In other passages of the Yogacarabhumi, we meet with the 
idea of an innate, spontaneous view of Self (sahaja 
satkadyadrstth), considered to occur even in animals and to be 
morally neutral (avyakrta), 228 in contrast to the speculative 
(pari- or vi-kalptta) one which is unwholesome (akufala) .?29 In 
view of its spontaneity, this innate notion of Ego had, in 
contrast to the speculative one, to be regarded as being eradica- 
ble not by the very first insight into Truth but only by its 
930 


repeated cultivation (bhdvand-heya), and therefore as liable 


to occur even in Saiksas. This assumption is corroborated by a 


931 


passage from the Abhidharmasamuccaya-bhasya, which, without mak- 


932 


ing use of the notions of klistam manah and alayavijfiana but 


evoking rather the older idea of an after-effect (vdasana) of 
satkayadrsti?33 and thus perhaps preserving an older stage of 
development, expressly confirms the connection of the innate sat- 
kayadrstti with the problem of the occurrence of asmimdna in Saiksas 
and with the Ksemakasutra. 

(c) In the Japanese article noted, my idea was that the 
impracticability of consistently associating this 


spontaneous notion or feeling of 'I' with the traditional forms of 
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a, 234 or with the newly introduced alayavijfiana, 22> left no 


min 
other way open but to establish the spontaneous notion of Ego, on 
the analogy _ of alayavijfiana and perhaps also under the 
"atmospheric" influence of the hypostasis of the notion of 'I! 
into an entity on its own (ahankdra) in Sankhya (see § 2.12), as 


936 


a form of mind on its own, or, more precisely, a 
mental factor based on a form of mind on its own. 237 

(n) This new form of mind was called 'manas' since this term 
- which moreover lent itself to being etymologized in the sense of 
manyand ("conceiving") -— occurred in several sets where all the 
other items had specific meanings, especially in the set of the 


1.938 


terms ‘'cttta', 'manas' and 'vtjndna'; to be sure, these latter 
terms were originally understood to be synonymous 23? or were at 
best taken to refer to different aspects, etc., of mind in 
general, 94° but already the Samdhinirmocanasutra had started to 
fill them with substantially _ specific meanings by 
equating eitta with dddnavijndna = alayavijfiana.?" 

¢@) To be sure, the problem of the asmimdna of the Sai- 
ksas came to be solved in a more satisfactory way by the introduc- 
tion of klistam manah. Yet, I have now some doubts as to whether 
the decisive impulse for the introduction of manas as 
a new form of mind did in fact come from this quarter. Starting 
from what has good chances of being the oldest occurrence of the 
new manas 24? {at least the oldest occurrence that yields any 
concrete information about its nature) 743, I now consider another 
possibility to be equally, if not more, probable. 

(a) In the VinSg dlay. Treatise, the statement that alayavi- 
jfiana is always accompanied by manas is followed by a kind 
of "statement of identity" and a definition, or explanation, of 
the latter - a fact which shows that the concept was quite new and 
could not be presupposed to be well-known. In the "statement of 
identity", the manas which always (nttyakdlam) accompanies alayavi- 
jfiana is [distinguished from the traditional one by being] charac- 
terized, in an etymologizing fashion, as the one which has the 


form (-akdra) of conceiving (manyand) by way 
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of the notion of 'I' ( ahankdra) and the feeling of 
identity (agmimdadna ).°44 Im the definition/explanation, it 


is taught to have the form of conceiving alayavijfiia - 


na, its object, in the form of 'IT am [this]! 
(asmitt) and '[This is my] Self 1,945 In the Sacittikabhumi- 
ini deayas 27° manas is - perhaps because asmimdna was felt to be 


too much of a catitta to qualify the nature of manas as a_ ettta 
- defined as having the nature of continually conceiving 'I' 
(aham) or 'Mine' (mama). 

(8) To be sure, the qualifications of manas as ahamkdra and 
asmtimdna would well fit in with the explanation proposed above. 
But in view of the only sporadic occurrence of asmimana 


947 


in Saiksas it would not be easy to explain, from this context, 
why the new manas consisting in this asmimdna (and the subtle 
notion of 'I' it presupposes) was established as being con - 
tinuous. Indeed, if we take into consideration that, 
according to the testimony of the definition/explanation of the 
new manas in the VinSg dlay. Treatise (see a), the idea that 


948 to have formed part of the 


949 


alayavijfana is its object appears 
concept of this manas from the very outset, we should conclude 
that it was rather a different _ systematic context that 
gave rise to the idea of manas as a vitjfdna on its own, or at 
least significantly contributed to its introduction. Actually, the 
terms ‘ahankdra' and ‘asmitmana' may just as well refer to the 
problem of the object of the (innate) notion of 'I' (and 
'Mine') and of the feeling of identity in general, 

i.e., primarily, in ordinary, wordly_ people (prthagjana), 
the asmimdna and sahajad satkdyadrstih of Saiksas being, at best, 
a special case which, to be sure, may have enhanced the urgency of 
the problem. . 

(y) As was stated above (§ 3.11.2), in the "pre-alaya- 
vijfianic" materials of the Baste Section the object of the notions 
of ‘I' (aham iti) and ‘'Mine' (mamétt) - i.e. of satkdyadrsti - 
and of the notion 'I am [this]' (asmiti) - i.e. of the feeling 


of identity (asmimdna) - (of ordinary people) ?>° is the 
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basis-of-personal-existence (atmabhdva, d6raya), or [Result-of-]Ma- 


951 


turation (vtpdka), containing all Seeds. Later on — probably 
only after having become the fundamental layer of personality and 
having replaced, in this function, the body or saddyatana - 
alayavijfiana was bound to be regarded also as the most 
fundamental objective basis of the notion of 'I' and of the 
feeling of identity (see § 3.11.5ff.). But clearly alayavijfiana, 
being subliminal =, _ could not, on closer inspection, be 
regarded as the object of the ordinary notion of Ego? > 
and feeling of identity but only of a similarly subtle 
one. This fact, however, would seem to have rendered an associa- 
tion of this notion of Ego and feeling of identity with the 
traditional vtjvidnas extremely difficult, still more difficult 
than did the mere ubiquity of the innate notion of Ego (sahajd 
satkayadrstth), as more or less identical with (or at least 
comprised in) which the notion of 'I' referring to alayavijfiana 
could easily come to be regarded. 999 Therefore, it would seem to 
me that it was, above all, on account of their having come to 
refer to alayavijfiana as their object that the 
(spontaneous) notion(s) of 'I' (and 'Mine') and the feeling of 
identity (asmimana) (of ordinary people) had to be established as 
another form of mind on their own, to be called 
'manas' for the reasons suggested earlier (b, n); and this is 
precisely what is documented in the ViniScayasamgrahani passages 
adduced above (c, a). 

(6) As for the continuity. of the notion of 'I' 
and the feeling of identity which constitute the new manas, the 
Sacittikabhumivinigcaya suggests that they are continuous because 
they arise from nothing but their Seed in alayavi jfiana, ?-* i.e. 
flow forth spontaneously, being independent of any external cause. 
Perhaps it was also the "atmospheric" influence of the Sankhya 
ahankdra (see b,t) that favoured not only the establishment of 
the notion of 'I' as a form of mind on its own but also its 


continuity. Anyway, rather than the sporadic feeling of identity 


in Saiksas, it is the ubiquitous occurrence of the idea of 'I' and 


§ 7.1A.2.2 - 152 - 


'Mine' and of the feeling of identity in ordinary 


955 


people that is more likely to have been generalized to, or 
understood as a manifestation of, a continuous _ subtle 
satkdyadrstt and asmimana. 

(e) Yet the newly introduced manas was quite soon, viz. in 


956 


the Sacittikabhumi-vinigcaya, explicitly recognized to occur in 
Saiksas, too, except when they are actually practising the Supra- 
mundane Path, which means: not merely sporadically. Its 
largely continuous presence even in Saiksas does, of course, 
furnish a satisfactory basis for the sporadic outbursts of man - 
ifest asmimadna which these persons are, according to other 
passages, >’ still subject to. Mamas could thus come to be regard- 
ed as the basic principle of Pollution (samkleéa) (see § 4.10.1). 
(c) At the same time, the sdcittikabhumieviniécaya, >” in 
this treatment of manas in a_ soteriological context, clearly 
distinguishes manas itself (as the ettta) from satkdyadrsti and 
asmimana as Defilements (kleSa, i.e. catttas) it is associated 
with. Naturally, it is, in the soteriological context, these 
Defilements of manas that the text is mainly interested in, and 
it also tries to systematize them by way of a complete 
enumeration, which for our text means the addition of two more 
Defilements, viz. self-love (dtmasneha) and Ignorance (avidyd). 
The same list of Defilements of manas (substantially retained 
throughout the later Yogacara tradition) is also given in a 
paragraph of the Pravrtti Portion of the VinSg dlay. Treatise??? 
- a paragraph which is, by the way, clearly a kind of supplement 


)960 


to the passage referred to above (c,a and thus, perhaps, 


dependent on the Sacittikabhumi-viniScaya material. The addition 


of self-love (dtmasneha) may _ have been stimulated by the fact 


961 


that in the Ksemakasutra asmttt mdna is followed by asmitt 


chanda (something like “inclination to identify o.s. [with the 
skandhas]"), but it may just as well have been taken from the 


context of the notion of Ego with reference to the dtmabhdva or 


962 


vipdka containing all Seeds. The addition of Ignorance (avidyd) 


may be due to systematic measone’ but could also be explained as 


964 


stemming, it too, from the context of the notion of Ego. 
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7.1A.2.3 In this way, the introduction of manas as a new kind of 
mind presupposes, to be sure, the introduc-— 
tion of alayavijfiana, both as a model case and, probably, because 
manas was required as a form of mind performing the act of 
Clinging to alayavijfiana as Self. This does not at all 
mean, however, that mamas has borrowed its fune- 
tion, viz. Clinging to Self, from alayavijfiia- 
na. For as far as I can see there is neither need nor textual 
evidence for, indeed, there is even counter-evidence against, 
Suguro's assumption that "Mind clinging [to Self]}" was the origi- 
“nal Meaning of '‘alayavijfiana'. 
a) No need,_ because I hope to have demonstrated that 
the passage from the Samahita Bhumih quoted in § 2.1 furnishes a 
fully satisfactory explanation, meeting the requirements stipulat- 
ed in § 1.7, of the introduction of alayavijfiana in the sense of 
"mind [characterized by] sticking and being hidden in [the materi- 
al sense-faculties]" (see § 2.7), a sense which moreover has the 
advantage of substantially agreeing with what is presumably the 
oldest explicit explanation of the term extant (see § 2.8). 
b)No textual evidence, because the passage 
965 adduces (viz. PG 33-34 + 


coum.) 20" does not state nor even imply, as he himself appears to 


967 


from the Cintamayi Bhumih Suguro 
have realized in a later paper, that alayavijfiana has itself 
the nature or function of Clinging to Self, but can at best be 
interpreted as implying _ that alayavijfiana is the ob - 
ject of the notion of Self (see § 6.7). This, however, is a 
quite different aspect, and one which is, moreover, 
fully reconcilable with the traditional character of alayavijfiana, 
at least as soon as it had become the d§raya in the sense of a 
kind of fundamental layer of personality (see § 3.11, especially 
3.11.7-8). 

Nor do I find that the fact that the characterization of 
alayavijfiana as "morally neutral and not obstructed [by Defile- 
ments]" (qnivrtGvydkrta) is not met. with in the oldest sources 


968 


Must signalize a change in its nature; for since, as Suguro 
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himself 99 points out, alayavijfiana is, already in the Baste 
Section of the Yogacarabhumi, characterized as "comprised in [the 


970 


category of Result-of-]Maturation" (vtpdkasamgrhita and since 


what is vipdka is by necessity subsumed under the (wider!) category 


971 972 


of avydakrta in the sense of antvrtdvydkrta, I for one do not 
understand how the use of this wider _ term can indicate a 
change so long as the more specific 

term (viz. vipdka) is still also used (as it 
in fact is in texts like the Mahayanasameraha)?’%, In my opinion, 
it was merely for the sake of clarification, i.e. 
in order to expressly distinguish the moral indefiniteness (avyd- 
krtatva) of alayavijfiana from that of (klistam) manas, that the 


974 


indefiniteness of the former was, later on, explicit-— 
ly marked as antvrta (though this had always been 
implicit in its vtpdka nature), in contradistinction to the moral 
character of manas which had to be determined as ntvrtda@- 
vyakrta 975 

e) As for counter evidence, _ it should be 
noted that the restriction of alayavijfiana to non-saints is, to be 
sure, expressed in the Nivrttt Portion of the VinSg dlay. Treatise 
(see § 4.9), but is not found anywhere in the Baste Section. On 
the contrary, the Sacittika-and-Acittika Bhumih expressly states 
that the only state in which alayavijfiana has ceased is Extinction 
where no "possessions" (i.e. skandhas) remain (ntrupadhtSesa-nirva- 


976 i.e. the state of the Saint (arhat) after _ his death. 


na), 
The fact that in this way in the oldest source, in contrast with 
the later system, alayavijfiana is not _ restricted to non-saints 
but, as amatter of course, _ taken to exist in 
Arhats, too, as long as they are still alive, makes it almost 
certain that alayavijfiana had, in the beginning, a nature which 
did not conflict with the state of an Arhat, as Suguro's 
hypothetical original meaning would, in contrast to mine, certain- 
ly do. 
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7.1B.1 It was only after the decisive parts of the present study 

had already been written down that I discovered that, in 
a later paper dealing with the original meaning of the term 
'Blayavijfiana',??/ Suguro had proceeded towards an important modi- 
fication of his view, essentially anticipating, as far as the 
original meaning of ‘alayavijfiana' is concerned, the position 
which I myself had come to adopt in the meantime. For in this 
article, Suguro distinguishes between the in- 
herited_  =*meaning of ‘dlaya', viz. "Clinging" ( #3 , espe- 
cially in the sense of "Clinging to Self", FR 978 - or "that to 
979 


which one cling -, and a new, specifically 
Yogacara_ meaning which the term 'dlaya’ came to adopt in 
connection with alayavijfiana, viz. "sticking in" ( ff y 980 Ac- 
cordingly, he takes ‘alayavijfiana' to mean "the vtjvidnma which 
sticks in _ [the body]" ( AwiCH#PUTW AR 981 - a view 
which is largely (i.e. save that I should lay more stress on the 
‘nuance of hiding. or being hidden in the body) in agreement 
with my own one, as is also the fact that Suguro finds this 
original meaning of ‘alayavijfiana' corroborated by the explanation 
of this term in Samdhinirmocanasutra v.39 (see § 2.8), though I 
do not share his opinion that this original meaning of 
‘alayavijfiana' is not essentially different from that of the term 
'adanavijrdna' 983 
7.1B.2 Yet, in spite of this basic agreement, two points would 
seem to require discussion. The f irs t_ point is the 
fact that even in the above-mentioned paper Suguro still sticks, 
to a certain extent, to his former view of an initial phase in 
which alayavijfiana - still in statu mnascendi and not yet a 
clear-cut concept - includes, or is at least nothing but one 
aspect of an entity which also includes, the aspect of Cling - 
ing (to Self). The second point is the interpretation 
and conclusiveness of the passages from the Basic Sectton of the 
Yogacarabhumi on which Suguro bases his new (and, as already 
stated, substantially acceptable) explanation of the original mean- 


ing of the term ‘alayavijfiana'. 
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7.1B.2.1.1 Suguro seems to be of the opinion that the description 
of death and rebirth in the Manobhumi of the Baste 
984 


Sectton contains a kind of alayavijfiana theory in statu nascen- 
di. According to him, the purport of this passage is to teach 

Clinging (to Self) as the cause, _ and the (arising 
of a new) body or basis-of-personal-existence (dtmabha- 


» a 985 986 


as the result. As for the relation of ala - 
yavijfiana to these two aspects, Suguro, declaring that 
the vagueness of the text does not allow of any decision, finds it 
reasonable to regard alayavijfiana as covering both sidesso! 
i.e. to be the vijvdna which is clung to as Self (i.e. the result) 
as well as the vtjvdna which clings to Self (i.e. the dadseys eee 
i.e. both the object and the subject of the function of Clinging 
(to Self), both aspects being included in the inherited Buddhist 


meaning of (altaya ?. 989 


7.1B.2.1.2 Yet, there is, in this piece of text, only one single 
occurrence of the term ‘alayavijfiana', viz. Y 24, 


4f. 20 


and in this passage alayavijfiana receives the same some- 
what stereotyped characterization as at Y 4,799 - a characte- 
rization which, according to Suguro himself, 2°" does not give the 
impression of a concept in statu nascendi but rather of a kind 
of first systematic definition of an already established concept. 
Besides, alayavijfiana is, in this passage, unambiguously charac- 
terized as [Result-of-]Maturation (vipdka), i.e. re- 
sult (of karman and Delight in worldly existence)??°, but 

not as the cause in the sense of [a state of mind 
directly associated (samprayukta) with] the act of Cling- 
ing (to Self). Moreover, even this single occurrence of alayavi- 


994 


jfiana is, as I have tried to show above, palpably heterogeneous 
to its surroundings and appears to have been inserted - probably 
by way of revising the earlier parts during the process of the 


995 


compilation of the Baste Sectton into one of the pieces of 
earlier materials of which the bulk of the text is composed. Since 
these materials never use the term ‘alayavijfana' but rather a 


number of systematically related but less developed (and partly 
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traditional) terms, they are obviously “pre-alayavijfianic". We 
are thus concerned with two different strata, one of which repre- 
sents a stage of development in which the theory of alayavijfana 
had already assumed a clear-cut form, and another one which 
consists of "pre-alayavijfianic" materials, but none which shows 
alayavijfiana in statu nascendt. For this reason, the materials of 
this piece of text have, as far as their original meaning is 
concerned - and we are, in the present discussion, not interested 
in what they may have meant for a compiler or redactor who was 
active after _ the concept of alayavijfiana had already under- 
gone systematical definition -, to be interpreted by them - 
selves, and not on the basis of the tacit presupposition? ?’ 
that the other concepts with similar systematic function these 
materials contain were, from the outset, _ conceived 
of as quasi-synonyms of, or at least as more or less equivalent 
to, alayavijfiana. 


7.1B.2.1.3 These remarks hold good also for the passage Y 26,18f. 
(equivalents of 'bija', including 'satkdya', '‘dlaya’, 
'satkayadrsty-adhtsthana'’ and taamimanddhig¢hana ')998 to which Su- 
guro refers as evidence for a close connection of the causal 
aspect of alayavijfiana with Clinging to Self ,?9? obviously in the 
sense that the passage points to alayavijfiana as directly associat- 
ed with, i.e. as the subject of, the act of Clinging 
to self, 1°°° 
a) Yet, since ‘'dlaya' is a traditional _ concept, 
its occurrence does not by any means imply that the passage had, 
by itself, anything to do with alayavijiana. Being equat- 
ed with ‘'satkdya', which usually means the five upddana-skan- 
ahaa. !°?* 'dlaya’, too, will have to be understood rather in the 
sense of the five upaddadna-skandhas as some- 
thing to which one clings. °°? This interpretation fits in with 
dlaya being, in our passage, also identified with updaddana ("that 
to which one clings") .10°3 It would also be supported by the 
canonical basis for the quasi-synonymity of 'satkaya', 'praparica’, 


'alaya' and ‘upaddna', viz. by the fact that these terms, 1°°4 
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as well as the five skandhas, are used 


as the objective complement of expressions meaning "delighting 


1006 And in view of 


in" (-abhtrata; ~dardma, -rata, -sammudtta). 
the preceding sentence it is additionally corroborated by the fact 
that alaya is, furthermore, identified with Suffering (duhkha); 
for the preceding sentence had stated that the Tathagatas have 
taught that the whole basis-of-existence 

(sakala dérayah) is Suffering _ or unsatisfactory in 
the sense of samskdraduhkhata!°°? and had thus alluded to the 
last sentence of the canonical explanation of the Noble Truth of 
Suffering, viz. that the five upaddadna-~skan- 
dhaes are Suffering, thus indicating that in this stratum!°°8 
it is not yet alayavijfiana that represents duhkha in the sense of 
samskdra-duhkhatd but rather the five updddna-skandhas, or the 
basis(-of-—personal-existence) (dSraya, a term largely equivalent 


11009 


to ‘'datmabhdava which had been used before. ?-*) constituted by 


them, or at least by that part or aspect of them which is 
vipaka. 101} 
b) Besides, as this basis-of-existence is taught to be 
Suffering (duhkha) on account of being stricken with (-upagata) 
or having the nature of _ (-svabhdva) Badness 


(daugthulya)1°1* 
1013 


which in its turn consists of Seeds (bt- 
ja), it becomes plausible that ‘dalaya', even in the tradi- 
tional sense of the five updddna-skandhas or basis—of-personal- 
existence, can be listed as a quasi-synonym of 'Seed' (bija): 
because, at this stage of development, it is the psycho-physical 
basis-of-existence as a whole that is regarded to contain 
the Seeds, and may even be called to be_ the Send(s) 104 in so 
far as the Seeds are not understood as separate entities!°!5 but 
rather as designations of the fact that the basis—of-person- 
al-existence itself is capable of producing its own future 
development: (°° 
ce) Apart from the fact that the passage under discussion 
(viz. Y 26,18f.) does not, originally, refer to alayavijfiana at 


all, it would, even if it did, only document the aspect of the 
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result (duhkha), or of the ob ject of Clinging (dlaya and 
upadana in the sense of satkdaya), but hardly serve as proof for 
the assumption that alayavijfiana originally also included an 
aspect of cause in the sense of consisting in, or being 
directly associated with, the act of Clinging (to 
Self). To be sure, Seeds, being the source both of acute forms of 
Suffering and of Defilements, have also a causal aspect. But this 
has to be clearly distinguished from samudayasatya proper, viz. 
actual Clinging or Defilements. And what the passage wants 
to indicate by equating dlaya with satkdyadrsty- 
adhtgthadna and asmimanadhtsthana is certainly not 

that it is the basis of the notion of Ego in the sense of being 
its "subject". Such a statement, it is true, would not 
be entirely wrong if dlaya is the dtmabhdva because the notion of 
Ego would of course arise within or on the basis of this dtmabhdva. 
But there would be no reason for stating this for satkdyadrsti and 
asmimana solely, because it holds good for all _  Defile- 
ments and even for good (kugala) mental factors. Thus, the text 
wants rather to state that dlaya (i.e., according to my interpreta- 
tion, the dtmabhava) is the object of the notion of 
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drstt erroneously takes as Self or as one's own and to which the 


or, more precisely, the objective basis which satkaya- 


feeling of identity (asmitmana) refers; and this, special instances 
apart, does not hold good for all _ Defilements and is thus 
rightly stated with specific reference to satkayadrstt 
and asmimdana. This interpretation is confirmed both by the explana- 
tion given in the Yogacarabhimi-vyakhya!°!® as also by other 
instances of ‘adhigthana' being used in a sense close to "“ob- 
ject, 1019 What is more, the text of the Manobhumi itself had, a 
little earlier, expressly taught that the basis-—of-personal-exist- 
ence (dtmabhdva) is conceived of by foolish people as 'I' or 
'Mine' (corresponding to satkdyadrstt) or in the form of "I am 
{[this]" (corresponding to asmimdna), but is known by the Noble 
Ones to be Suffering (duhkha),1°*° i.e. that the dtmabhava - which 


is qualified as containing all Seeds in the adjoining 
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sentences !°?! - is (in reality) Suffering but also the 
objective basis of sgatkayadrsttand 
asmtmanas,_ which is precisely the same as what I take Y 
26,18f. to mean. 


7.1B.2.1.4 1. As for the commentary on the Paramarthagathas, 

Suguro, in his paper under discussion, realizes that 
alayavijfiana, being comprised in duhkha(satya), represents the 
aspect of result ( # ) only. 1°22 But he still asserts that the 
text propounds, in the verses + commentary on spiritual practice 


1023 


(dharmacarya), a kind of central subject or depth layer ("8th 


vignana" 1024 consisting of one single vitjridna which comprises 
both the aspect of result (duhkha(satya), corresponding 
to alayavijfana) and _ the aspect of cause _  (samudaya- 


1025 This central sub- 


(satya), corresponding to klistam manah). 
ject comprising both alayavijfiana and klistam manah is, according 
to Suguro, even the subject of practice, which attains liberation 


1026 , ; ae ee 
a view which is in accordance 


by means of the prattpaksa 
with the fact that Suguro takes the Paramarthagathas to teach that 
Defiled Mind (klistam manah) is non-different from “mind radiant 
(i.e. pure) by nature" (prakrtt—prabhasvaram cittam) 1°27 

2.a) Yet, as I understand the text, it does not at all 
support such an interpretation. The pertinent verses + commentary 
do not, as Suguro suggests, focus on alayavijfiana and klistam 
manah as two aspects of one and the same (continuous) central 
subject but clearly stress quite the opposite point of view, viz. 
the fact that there is, in reality, no subject, _ neither 


1028 neither a 


of "transmigration" (sansdra) nor of liberation, 
person nor even a dharma. !°29 And, though using the same term, 
they do not speak of anything akin to the specific Yogacara 
concept of klistam manah, let alone a depth layer of mind of 
which manas and alayavijfiana are only two aspects. 


1030 nentions alaya-— 


b) To be sure, the commentary on PG 37 
vijfiana, but by characterizing it as Suffering (duhkha) and equat- 
ing it with the "lake" (saras) to be dried up by spiritual 


practice the author shows that he is, in this passage, concerned 
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with alayavijfiana not as a central subject but as a representative 
and source of misery, and that he is not interested in its con- 


tinuity but in its eradication. 


ec) Similarly, PG 38 - provided that I understand this 
difficult verse correctly - focusses upon the falseness and the 
1031 


ensnaring effect of the notion of 'I' which is taught to refer 
to (what is in reality nothing but) Suffering (duhkha). Thus, 
supposing that we are, in view of the preceding verse, actually 
entitled to equate, from the point of view of the commentary, this 
Suffering (duhkha) with alayavijfiana although the commentary, this 
time, refrains from expressly doing so, what is stressed in PG 38 
would, once again, not be its function as a continuous entity in 
the conventional sense of a series of moments, let alone 
its being an aspect of the subject which attains liberation, but 
rather its negative character: its ultimate unsatisfac - 
toriness and its not _. being Ego - a point of view which 
is in full agreement with the title of the verses, viz. "Stanzas 
on Ultimate Reality" (paramdrtha-gdthah), Ultimate Reality being, 
in the commentary, expressly defined as "lack of Self in the sense 
of Person" (pudgala-nairatmya) 1°32 

d) This point of view is even radicalized in the subsequent 
verses (PG 39-41, on understanding the "process" of liberation!°33) 
the sole and emphatically expressed purport of which is to show 
that there is - from the ultimate point of view, of course - no 
"subject" which could be liberated, not even mind, 
let alone Self, and that therefore liberation cannot be understood 
as a process proper happening to one and the same 
substratum, as a transition of an identical subject from the state 
of Pollution into the state of Purity, but rather as a re - 
placement of a defiled (state-of-)mind by another 
one which is pure. 1°34 The (unexpressed) reason is, of course, the 
momentariness (ksantkatva) of all dharmas, which had 
been stressed in the initial portion of the Paramarthagathas. 1°39 
Defiled mind (kltgstam manah), being, from the ulti- 


mate point of view, a defiled moment of mind, has to be 
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regarded as arising and ceasing, invariably, together with the 
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Defilements (i.e. the mental associates - momentary they, too 
- which constitute its being defiled). Due to its momentariness, 
defiled mind cannot pre-exist nor survive the Defilements; it was 
thus never free from them before, nor can it be freed from them in 
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future, 1°37 but rather it is defiled "for ever", -e. for the 


whole of its existence (which, however, lasts but one moment). 
Similarly, the pure (moment of) mind was not defiled before! °39 
(because on account of its momentariness it did not yet exist at 
the time when the Defilements were there) and is thus pure 
by nature (prakrtibhdsvara) .1°4° 
e) This interpretation of PG 39-41 is, as far as I can see, 
the only one which both fits the wording and yields a sequential 
argument and is at the same time in full harmony with the general 
purport of the Paramarthagathas and their commentary; and in 
keeping with it, 'klistam manah' is clearly nothing but a metrical 
equivalent of ‘'klistam ctttam', which would mean any "defiled 
{moment of] mind" in the traditional sense of sense-perception and 


EOgt There is no indication in the 


- especially - manovtjrana. 
text, nor any need in the argument, for taking 'klistam manah', in 
PG 39-41, as referring to an aspect of the depth layer of mind 
prefiguring the klistam manah of later Yogacara dogmatics. 1°44 
Similarly, the pure mind which is “radiant by nature" is any 

moment of supramundane (mano)vijndna in the traditional 
sense but does not involve anything like the prabhdsvaran cittam 


of the Tathagatagarbha tradition or Paramartha's amalavtjridna. 


7.1B.2.2.1 1. Another point in Suguro's interpretation of the 

Paramarthagathas and their commentary which needs dis- 
cussion - and this brings me to the second issue, viz. the 
interpretation of the Yogacarabhumi passages on which Suguro bases 
his new explanation of the term ‘alayavijfiana' - is his interpreta-— 
tion of the term ‘ntveéana' and its relation to alayavijfiana in 
the vicinity of which it occurs in the commentary on PG 
33(-34). 1043 Suguro stresses the semantical closeness of '‘ntvega- 


na' and ‘dlaya', stating that both of them may mean "dwelling 
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place, residence" ( f€—B) as well as "clinging to" ( 94%) and 
"sticking in" ( #4) 1044 Now, ‘nivegana' is explained, by the 
commentary itself, as '‘atmabhadva-parigraha' which Suguro takes, in 
the present context concerned with the formation of a _ (new) 
atmabhdva, i.e. with the result (i.e. duhkha(satya)) and not with 


1045 to mean "maintenance of the 


the cause (i.e. samudaya(satya)), 
body" ( AUREMRTS OL ) 1046 Hence he concludes that 'nivega- 
na’ is, in this passage, used in the sense of "sticking in the 
body" ( FURITTML TVS yreee and that therefore, in view of the 
equivalence of '‘ntveéana' and ‘dlaya', ‘alayavijfiana' should mean 
Npeqnana:. which aticks an-the boay".°4° 
2. Yet, there are at least two problematic issues 

involved here. 
a) One is that, as far as I can see, 'dtmabhdvaparigraha' is 
hardly ever used in the sense of biological appropriation (imply- 


0a? refers to the moment 


ing maintenance of the body) but usually 
of Linking up (prattsandht) and means "taking possession of a 
[new] (basis of) personal existence", 195° the term ‘dtmabhdva' 
being, in this connection, not restricted to the body but used in 
a broader sense including, e.g., an existence in the Immaterial 
Sphere (drupya-dhdtu). To5k 

b) The second issue is the equivalence of 'ntveSana' and 
'alaya'. To be sure, both ‘ntvegana' and ‘dlaya'’ can mean "coming 
to stick in"; the participles ‘ntvista’ and ‘alina' are in fact 
used in Buddhist texts as quasi-synonyms in the sense of "sticking 


tot, 1952 


But the present passage poses problems from the syntacti- 
cal point of view. For it appears that Suguro equates 'nitvegana' 
with ‘dalaya' because he regards ntvegana as the | (typical) 
function of alayavijfiiana on the understand- 
ing that, in the sentence ‘tad dhi (or tad(-) vi-) ntveganam krtvda 
tendpattt praparicttam', the pronoun ‘tad’, representing alayavi jfia— 


na, is the grammatical subject of ' 
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ntiveéanam 
kr- (which in this case is best taken as a unified verbal 
expression). This assumption is, however, not very probable and 


would at any rate be irreconcilable with the verse text, where the 
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subject is without doubt "people" (lLokah: PG 33a), 
whereas that which is ultimately Suffering, i.e., according to the 
commentary, alayavijfiiana, is the logical ob - 
ject of ‘niveganam kr-' (PG 34ab; for details see App. II, 
especially n. 1474(A)). 


3. As far as I can see, the passage can be interpreted 
more or less in Suguro's sense only if it is admissible to take, 
in 'tad dhti (or tad(-) vit-) ntveganam krtvd', '(vt)nivegana' in 
a causative_ sense and to render the expression by “after 
having made it (sc. alayavijfana) enter [upon a new existence], or 
stick or hide in [a new body]" (see n. 1474(C.c)). At 
least under the latter aspects 'ntvefana' would, if its causative 
function is disregarded, in fact come close to 'dlaya' in the 
sense of “coming to stick, or hide, in"; the more so since in the 
Madhyamakakarikas 'samn-ni-viég- ' is actually used to de- 
1054 


note the settling down of vijndna in a new existence and even 
seems to be equated with 'sam-mirch-' (see § 3.3.1.1 + n. 239) by 
Candrakirti . !°95 On the other hand, ‘ntvegana' would also come 
close to ‘dlaya' if it is, in the sentence 'tad dhi (or tad(~) 

vi-) niveganam krtvd', taken in the locative/objective sense, 
viz. as "what one sticks to (i.e. takes possession of 1056 or 
"abode" (see n. 1474(C.a)); indeed, this alternative may even be 
the more probable one in view of the fact that what is stuck to, 
viz. duhkha (equated, in the PG comm., with alayavijfiana!), oc- 
curs as the object of d-li- in canonical passages like MN I 233 
(see n. 1444(A)). Thus, though not denying the semantic affinity 
between ‘nivegana' and ‘dlaya' nor the fact that this affinity 
was probably realized by the commentator and may even have stim- 
ulated him to avail himself of alayavijfiana (see § 6.7.2.2.b), I 
still find it open to doubt that it was, in the 
present passage, under the aspect of sticking in the 


body that this affinity was felt. 


7.1B.2.2.2 According to Suguro, the remaining references to ala- 
yavijfiana in the Baste Seetton of the Yogacarabhumi 


are too fragmentary to yield any useful information with regard to 
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the question of the original meaning of the term, but he draws 
attention, in this connection, to a passage from the Sravakabhumi 
where not alaya vijfiana_ but at least dtlaya _ occurs in 
connection with dérayasannivista, i.e. sticking in the basis-of- 
existence. The passage specifies one of the five foremost charac-— 
teristics of a person not "destined" for Extinction and runs as 


1057 


follows: 


«s+. apartntrvdanadharmasya pudgalasyadtta evalayatrsna sarve- 
na sarvam sarvatha ca sarvabuddhatr dérayasannivista aprahda- 
nadharmini bhavaty anutsdadyda (Y, 5 YX) duird<nu>gatda (Y) pra- 
gadhasanntvista / ... 
Though admitting that the sequence of words, especially the posi- 
tion of ladvayaaanntbista?, OF is somewhat strange, I should, 
making a reasonable sense my guideline, propose the following 
translation: 
"In the case of a person who by nature will never attain 
Extinction, dlayatrgnda,_ sticking in his basis[-of- 
personal-existence] from the very beginning, is not at all, by 
any means, liable to be abandoned and cannot be eradicated, 
[not even] with [the help of] all the Buddhas, [since it has] 
deeply permeated !°? [it] (or: permeated [it] for a long time) 
[and] sticks [in it] most firmly." 
Suguro suggests that we understand ‘dlaya-trsnd' as a syno- 
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nym compound, 1° which means that the sentence would express the 
idea that desire = dlaya sticks in the basis-of-existence (i.e. 
in the saddyatana or even in the body). My own impression is 
rather that the expression 'dlaya~trgna' alludes to MN I 167 etc. 


1061 | referring to people as unable 


(dlayardma pandyam pajd, etc.) 
to understand the salvific Doctrine and thus somehow related to 
the aparinirvanadharmah pudgaldh of the present passage. At MN I 
167, however, I should prefer to understand ‘dlaya' in the "objec-— 
tive" sense of "what one clings to", i.e. the sense-objects or 
sensual pleasures (kdmaguna) and (one's basis of) personal exist- 


ence (dtmabhava) 1°62 Thus, in the present passage, too, ‘'dalaya- 
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-trsnd' probably means "desire for objects—of-Clinging [like sensu- 
al pleasures or (one's basis of) personal existence]". 
This would seem to be confirmed, in substance, by a passage 


063 where Thirst (trsna) is taught to 


from the Vini Scayasangrahani! 
arise, with regard to neither-painful-nor-pleasant sensations (or 
what goes with them), in the form of "continuous attachment to the 
object-of-Clinging consisting in (the basis of) personal exist- 
ence" 1064 (*nityaGnubaddhatmabhavalaya-sneha). If we understand - 
as Ch. (... jijk% ) appears to do - ‘alaya-sneha' as a synonym 
compound, it will not be easy to indicate a reason for the use of 
the redundant ‘dlaya'’ because 'atmabhava-sneha' (which is actual- 
ly met with at Y 18,21) would have sufficed. On the other hand, if 
we start from ‘dlayasneha' as an expression related to the 'dlaya- 
rama', etc., of MN I 167 and take ‘dlaya’, like Tib. (gai), in the 
"objective" sense, there is good reason to qualify it by 'atmabha- 
va~' because in the present passage desire for o t her _ objects 
of Clinging, viz. sensual pleasures or sense-objects,is not 
intended since they have already been dealt with in the preceding 
sentensess1°°? In the Sravakabhumi passage under discussion, how- 
ever, ‘dlaya' is not qualified and should therefore include 
sense-objects, too. 


If this interpretation of the Sravakabhumi passage is cor- 


rect, it would, to be sure, document that desire 
(treng)!°58 may, like Badness (dausthulya) or the Seeds (bi- 
fa), 19° be said to stick in the basis-of-personal-existence, but 


it would not prove the same idea for dqlLaya. 

Although I have thus to disagree with Suguro as regards the 
conclusiveness of the Yogacarabhumi passages he adduces in favour 
of "“vijvidna sticking in [the body]" as the original meaning of 
‘alayavijfiana', I am nevertheless convinced that his view is 
substantially correct because it is supported not only by Samdh 
V.3 but also by my Initial Passage from the Samahita Bhumih (see 


§ 2.1) of which, however, Suguro has made no use. 
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7.2 In an attempt to contribute to the solution of the problem 

of the origin of alayavijfiana (in the wider sense: cp. § 
1.4), Y. Sasak 41067 has presented a detailed investigation 
of the notion of upadadddna and its relation to vijfdna, 
especially in the concept of sopdddnam vijgnanam, 
in older Yogacara literature, in order to clarify its impact on 


the formation of the alayavijfiana theory. 


7.2.1 According to Sasaki, the notion of sopdddnam vijndnam had, 

in early (i.e. "pre-alayavijfianic") Yogacara thought (main- 
ly represented, in this context, by the Vastusamgrahani and the 
Abhidharmasamuccaya [in so far as the latter has preserved some 
old materials]), come to combine four distinct elements: 1. con- 
taining Seeds (bija); 2. leading to rebirth or "taking posses- 
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sion" (addna) of a new existence; 3. appropriating (upddd-) 
corporeal matter or the material sense-faculties; 4. being defiled 
(kLig¢a). 1969 Sasaki then ventures the hypothesis that this defil- 
ed vijvidna containing Seeds was, in view of its function of 
taking possession of [a new existence] (dddna) and of biological- 
ly appropriating [corporeal matter] (updddna), called 'ddda- 
navtgndna't. Later on, it received the name of 
'alayavijfiana' in order to stress the aspect of 
Defilement, i.e. Clinging ( #4 ), including Clinging to Self, as 
Sasaki makes clear by referring to Suguro's (earlier) view that 
the original meaning of ‘dlaya' (in ‘alayavijfiana') was "Cling- 
ing to Self" ( FR y.797° 


alayavijfiana were made use of in the context of unconscious states 


Afterwards , dddnavitjrdana and 


like ntrodhasamadpattt, and it was only then _ that they 
were transformed _ =<into a non-defiled neutral (anitvrta- 
vydkrta) entity, subliminal and different from the ordinary six 
kinds of vijridna, the defiled aspect being rendered independent 


as kltstam manah. 1°71 


7.2.2 I substantially agree with Sasaki's view in so far as he, 
too, regards the origin of alayavijfana, as a kind of 


vtjnana different from the ordinary six, to be linked up with 
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reflections on unconscious states like mntrodhasamdpattt. But I 
doubt if he is right in thinking that the t e rm was already in 
existence before, _ having first been used in an altogether 
different meaning, viz. "mind [characterized by the subjective act 
of] Clinging". Such an alleged original meaning of the term is, as 
has already been shown in § 7.1A.2.3, neither necessary nor 
supported by any textual evidence and thus, to say the least, 
handicapped by kalpandgaurava. 

On the contrary, if one follows the evidence of the oldest 
sources in chronological sequence (see § 1.6) - as one will, in 
the absence of cogent reasons to the contrary, certainly have 
to -, one will have to start from the fact that the Baste Section 
of the Yogacarabhumi contains only instances of alayavijfiana being 
associated with updddna in the biological_ sense of 
appropriation of the body or the material sense-facul- 
ties (see §§ 2.13.4, 3.2, and 4.4.1). This function, however, has 
to be strictly distinguished from so- 
padddnam vtgnadnam. For although in the Vastusamgra- 
1072 and adduced by Sasakil®73 both 


are declared to be functions of vijfidna as Nourishment (dhdra), 


hani passage treated in § 4.3 


they are clearly distinguished as two different  func- 
tions, and neither expressly nor implicitly characterized as mutu- 
ally dependent or co-extensive. On the contrary, they are quite 
obviously not co-extensive, because in the Saint (arhat) 
vtjndana does still appropriate the body (in the sense of still 
keeping it alive) but is no longer sopadana'°74 because this term 
always implies one's being under the sway of Clinging or Defile- 
ments and thus bound to be reborn. 

Now, as already pointed out in § 7.1A.2.3.c, in the Basic 
Sectton of the Yogacarabhumi, the extension of alayavijfiana covers 
also the Saint (arhat), as long as he is alive, and thus coin- 
cides with the extension of updddna in the sense of biological 
appropriation. 

Thus, it is only the updddna semantically hardly 


equivalent to dlaya (see § 2.9) which is associated with alaya- 
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vijfiana in the oldest pertinent layer of Yogacara literature, 
whereas the spiritually negative kind of updddana (as in sopdddnam 
vtjrianam), which could_  0be synonymous with dlaya, is not 
yet connected with it. This means that sopdddnam vijridnam (be it 
directly or by mediation of the term ‘'dQddnavtjrdna') is hardly the 
starting-point of the concept of alayavijfiana but rather came to 
influence it only at a somewhat later stage of development. 

Actually, a kind of first step in this direction - mani- 
fested also by a change of terminology ('dddnavijridna') - can be 
found in the Samdhinirmocanasutra (see § 4.4), but a theory of 
alayavijfiana in which the word ‘sopdddna’' is actually referred to 
alayavijfiana and in which the latter, being missing in Arhats, is 
actually co-extensive with sopdddnam vijridnam (and not with upddd- 
na in the biological sense) is only found in the Nivrttt Portton 
of the VinSg dlay. Treatise (§ 4.7). Even in this text, alayavijfia- 
na is not defiled  (kligta), thus not identical with 
sopddanam vijnanam in so far as this concept may involve direct 
association with actual Clinging. 

All evidence thus telling, also from the point of view of 
updddna and sopaddnam vijrvidnam, against the possibility that alaya- 
vijfiana was ever understood in the sense of actual Clinging (to 
Self, etc.), the assumption that (klistam) manah originated as 
a kind of breaking away of alayavijfiana's defiled aspect does not 
receive corroboration from this side either. What can, however, be 
said is that in the Sacittikabhumi-vinigcaya (§ 4.10.1) manas, 
afterwards, seems to have taken over the role of alayavijfiana as a 
kind of principle of Pollution (samkleéa) which the close associa- 
tion of the latter with sopddanam vtjndanam had entailed in the 
Nivrttt Portion but which conflicted with its original function 


(see § 4.9). 


7.3.0 Another context which has recently been examined as to 
whether it may have played a decisive role in the forma- 
tion of the alayavijfiana theory is the exegesis of the canonical 


statement that vtjidna and ndmaripa are mutually _ <depend- 


aeces diets 
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ent. In the Mahayanasamgraha, !° this mutual dependence is in 
fact used as a proof for the existence of alayavijfiana. As the 
comparison of vtjridna and ndmarupa with two reed bunches mutually 
supporting each other shows, the canonical source the author has 
in mind, at least primarily, is the Nadakalapikwsutra. 1°76 But 


*Asvabhava's commentary makes use of passages from other Sutras as 


well, one of them stemming from the Mahanidanasiatra, !°77 the other 
from the Nagarasutra.}°78 

piece 1079 PF 
7.3.1 In a recent contribution F. Enomoto - obviously 


realizing the importance of clarifying, in quest of the 
origin of alayavijfana, the earliest occurrences of this term in a 
given context (cp. § 1.5) - has tried to find out if the 
connection between the exegesis of these Sutras or the mutual 
dependence of vijvidna and ndmariipa on the one hand, and alaya- 
vijfiana on the other, can be traced back to the Yogacarabhumi. The 


result is largely negative. In the exegesis of the Nagarasatra!°°° 


1081 (and also that of the Mahanidanasu-— 


and the Nadakalapika’sutra 
tra) 082 found in the Vastusamgrahani, alayavijfiana is not even 
mentioned, let alone its being explicitly introduced as a means 
for solving an exegetical or dogmatic difficulty. The same is true 
of an analysis of the twelve-membered pratityasamutpdda found both 
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in the Vastusamgrahani! and in the Savitarkadi-bhumi of the 
Baste Seotion!°84 (henceforward: Pratity. Analysts) - a passage 
which includes an interpretation of the mutual dependence of 
vtjriana and némaripa'°85 
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bunch comparison. Nor does alayavijfiana appear in another 


and an express reference to the reed 


passage of the Savitarkadi-bhumi of the Basie Section concern- 
ed with the exegesis of the mutual dependence of vtjvidna and 


087 and with the exegesis of the Nagarasntra.1°°8 What is 


namariipa! 
most important is that the context of the mutual dependence of 
vijndna and ndmariipa does not even figure among the proofs for 
the existence of alayavijfiana presented in the Proof Portion of 
the VinSg dlay. Treatise. 1°89 Therefore, Enomoto surmises that it 
was only in the Mahayanasamgraha that this mutual dependence was, 


for the first time, made use of in order to prove the existence of 
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alayavijfana.!°?° The Nagarasutra, according to Enomoto, even 
seems to have come in as late as *Asvabhava. 1°94 

To be sure, this does not necessarily mean that the context 
of the mutual dependence of vitjfdna and ndmariipa did not, even 
earlier, contain starting points which could be developed into, or 
later on be connected with, alayavijfiana. Enomoto himself points 
to the fact that in the Pratity. Analysis vijndna depending - 
yathayogam - on naman (i.e. the immediately preceding moment of 
vtjrdna) and rupa (i.e. the corresponding material sense-facul- 
ty), even though it is expressly identified with the six (ordi- 
nary) kinds of vtjridna, is said to arise, on this basis, as 


1092 


long as life lasts, and he thinks that such a 


statement may, in the Mahayanasamgraha, have come to be realized 


1093 


to imply the necessity of assuming alayavijfiana, especially 


when it came to be understood ina strict. sense, requiring 


application even to unconscious states like nirodhasamapattt .°94 


7.3.2 According to Y¥. Ka jiyama =, _ however, the signifi- 

cance of the Pratity. Analysts for the origin of the 
alayavijfiana theory is much greater. In his view - provided I 
understand him correctly - the exegesis of the relation between 
vtjridna and ndmarupa played an important if not the decisive role 
in the formation of the concept of alayavijfiana. To be more 


precise, what he considers as a major or even the main cause of 


this concept is the problem of the implicit "doubling" 
of vtgnana on account of its being also included in 
ndman'©95 according to a canonical definition of ndmartipa:'°9 a 


problem that became particularly acute in the context of the 


mutuadtl_é =<dependence of vitjvidna and namariipa'©97 as exposed in 
the Nadakalapik@sutra and, according to Kajiyama, espe- 
cially in the Nagarasutra _1098 To be sure, 


Kajiyama is aware of the fact that *Asvabhava - whose commentary 


on MSg 1.36 seems to be the oldest document we possess for an 


explicit proof of alayavijfiana on the basis of the Nagarasutra!°?? 


1100 


- is comparatively late; but he expresses the opinion that the 


argument may reflect the situation of the origin of alayavijfiana 
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because it is presented by *Asvabhava in connection with his 
interpretation of Asanga's proofs for the existence of alayavijfia— 
liol 
na. 
It is in accordance with this view that Kajiyama is inclined 
to a somewhat different evaluation of the Pratity. Analysts. To be 


tioe accepts that the pratisan- 


sure, he too, though hesitatingly, 
dhtphala~ or vipdka-vijridna is, in this text, not distinguished 
from the six ordinary kinds of vijfdna, and is thus not yet 

alaya vijfiana.11°3 But he finds it somewhat strange that this 
vipdkavijrdna at the moment of conception - which he regards as 

subliminal - is identified with the ordinary vtjrd- 
nas 1104 and he thinks that it was therefore, by way of fusion 
with the continuous flow of subconscious Impressions (vdsand) of 
former thoughts and actions, transformed into a contin- 
uous subliminal entity different from the ordinary vtjvidnas, and 
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ase Saee : - sect, ell 
thus became sarvabtjakan vijnanam, i.e. alayavijfiana. 


7.3.3 Even ceteris paribus, the mere fact that textual evi- 
dence, at least explicit textual evidence, for a connec- 
tion of alayavijfiana with the context of the mutual dependence of 
vtjnana and namaripa is not found before the Mahayanasamgraha, 
and, as regards its being specifically connected with the exegesis 
of the Nagarasutra, even not before *Asvabhava, would seem to 
render Kajiyama's hypothesis less probable than mine, viz. that 
the concept of alayavijfiana was introduced (in the strict sense of 
§ 1.4) in the context of ntrodhasamdpatti - an assumption for 
which unambiguous textual evidence is available in the earliest 
pertinent source (see § 2.1). There is no guarantee that “Asvabha- 
va, in commenting upon the arguments of the Mahayanasamgraha, has 
always preserved the original meaning or had recourse to ancient 
materials only; it is quite usual for Indian commentators to 
interpret the basic text in terms of their own ideas or at least 
of the philosophical or dogmatic developments of their own time. 
Apart from this, as far as I can see, the context of the 
mutual dependence of vtjfidna and namartipa does not satisfy the 


requirements stipulated in § 1.7 as perfectly as the ntro- 
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dhasamadpattt context does. I shall present my arguments, prelim- 
inary though they are, in the following paragraphs (§§ 7.3.4 and 
7.3.5). 


7.3.4 Firstly, I so far fail to see, in the context of 

the mutual dependence of vtjridna and ndmarupa and particu- 
larly of the "doubling" of vztjfdna, a reason that made the 
introduction of a new kind of vijridna as imperative as in the case 


of ntrodhasamdpattt. 


7.3.4.1 1. To be sure, in the latter case, too, the earliest 

Yogacaras seem to have simply kept, without any sense of 
difficulty, to the doctrine of the Sarvastivadins who maintained, 
equally without any difficulty, that mntrodhasamdpatti is uncon- 
scious (acttttkd) in the strict sense that in it all kinds of 
mind (citta) and mental factors (cattta) temporarily cease to 
arise, 1106 But their own version of the Dharmadinnasutra (etc.), 
decisively diverging from that of the Sarvastivadins by expressly 
postulating the presence of vtjridna in ntrodhasamdpattt, soon 
forced the Yogacaras to reconsider the matter and to introduce a 
new kind of vijridna (§ 2.3-4). 

2. In the case of the mutual dependence of vtjridna and 
namariipa, the Sarvastivadins/Vaibhasikas, though amply discussing 
the question why, in the Nagarasutra, pratityasamutpdda as the 


principle of origination-and-continuance (pravptti)!!°7 is not 
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carried on beyond vijnana! » do not seem to have felt substan- 
tial difficulties either, at least as far as the problem of 


1109 


"doubling" of vtgjridana is concerned. They simply said that in 


this context!!!° namaripa means the four [entities attached] to 
which mind persists [in samsara] (vigaanasthitt)!1!} i.e. the 
remaining skandhas!!12 except vitgnan gets: Thus, they 
regarded, in the present context, vijfidna as not _ being in- 
cluded in naman) +14 | 

3.a. As for the earliest Yogacaras, I have to admit that 
the statements on the mutual dependence of vtjvdna and ndmaruipa in 
the Yogacarabhumi - some of which I do not find to be, in every 


regard, clear and coherent - need more careful investigation. But 
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I fail to perceive any indication, let alone explicit statement, 
to the effect that the "doubling" of vitjfdna was felt to be an 
inevitable consequence of the mutual dependence of vtjridana and 
namarupa or, at least, to entail serious difficulties. For al - 
though the pertinent passages do not deny that naman includes, or 
even primarily consists of, vignana!!}, at least some of them de 
facto (though not explicitly) avoid the difficulty of a "doubling" 
of vtjfidna by interpreting the mutual dependence of vitjrdna and 
namaruipa less strictly than the Vaibhasikas (who stress simulta- 


neity)!116, rather, similar to certain Sautrantikas!!17 


causal relations between simultaneous entities, !118 they distrib- 
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who denied 
ute the mutual relation as a whole, or at least the correlates 
vijridana and ndman, to different phases of time. 

b) As for the dependence of vigndna on 
na@marwutpa,_ one passage - closely following the wording of 


1120 


the Mahanidanasutra — merely states that vijridna is dependent 


on ndmaruipa in the sense that it comes to be’ established in the 
1121 


1122 


latter. This statement might seem to imply a "doubling" of 


vt gnadna , but in a more elaborate explanation of the same Sutra 
as well as in the closely related Pratity. Analysts the dependence 
of vtjrdna on namariipa — expressly stated to obtain from Linking 


1123, 


up onward (*pratisandhim upddaya is rather stated 


to mean that vijvidna (i.e. the six ordinary kinds of vtjrdana) 


fyeA the (corresponding ) 


arises on the basis of, respectively, 
simultaneous- material sense-faculty (= riupa) and the 
immediately preceding  vtfridna (= mana~indriya) identi- 
fied with ndman.1125 | 

ec) In the case of the dependence of nadma- 
rupa on vtgnana, there is a certain ambiguity as to 
whether the latter is taken to be a) the vtjfdna of the prior 
existence which, being under the sway of karmic Impressions, is 
the cause (hetu) of the vtjridna at the moment of Linking up 


1426 and thereby of the ndmarupa of 


(prattsandht-(phala-) vtjrdana) 
the new existence, or 8) the pratisandht-(phala-)vijnana itself, 


or y) both of them. 7. In the former case ,}128 vijnana clearly 
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1129 


precedes _ ndmaruipa. But - in contrast to later sources 


- in some Yogacarabhumi passages! 13° 


even the prattsandht-(pha- 
la-)vtjridana would seem to admit of being understood as pre - 
ceding, by one moment, the formation of ndmaruipa, of which 
it is the condition (pratyaya) by way of taking possession of 
[pre-embryonic matter consisting in] semen-cum-blood. To be sure, 
this namarupa is, in one passage, stated not to perish as long as 


it is not devoid of vtjrdna,!!3! 


but this is, more probably, 
merely a lax formulation where ndmarupa means matter in 
so far as it is appropriated by mind, 
ices Living corporeal aatter. 

d) In any case, the pertinent statements of the Yogacara- 
bhumi, though occasionally somewhat imprecise, do not, at least 
not necessarily, involve a "doubling" of vijridna, let alone indi- 
cate a clear awareness of unsurmountable difficulties which might 
have rendered the introduction of a new kind of vigvdna inevita- 
ble. Such difficulties were bound to arise only under additional 


o~= 


restrictions (e.g. that vijvidna and ndmarupa must be, in accord- 


ance with the reed bunch simile, 1132 


strictly simultaneous and 
that ndman has to include vijvidna), or when unconscious states 
like ntrodhasamadpattt came to be taken into consideration in this 
context (as, however, does not seem to be the case in any of 


the pertinent Yogacarabhumi passages). 


7.3.4.2 Even such a consideration of unconscious states would 

not seem, however, to have necessarily entailed the 
assumption of a new kind of vtjrdna. To be sure, if the mutual 
dependence of vitjvidna and ndmarupa was understood in a very strict 
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sense, i.e. as obtaining always in its en- 
tirety , it would have led to such a consequence. But it 
would then likewise have entailed the existence of corporeal 
Matter in the case of beings living in the immaterial sphere (dru- 
pyadhatu), as is said to have in fact been accepted by some 
schools or masters like the Sarvastivada teacher Buddhadeva!!34, 
The earliest Yogacaras, however, were content with having, in 


dGrupyadhdtu, vtjriana based on (ndman and) the Seeds of 


§ 7.3-4.3-7-3+4-4 -176 - 


Matter (rupabtja) only. 1135 So one would have to show what prevent- 
ed them from proposing a similar solution, viz. corporeal matter 
being based on the Seeds of mind, in the case of ntrodhasama- 
patti, by resorting, e.g., to the theory that mind and corporeal 
IMatter contained the Seeds of each other (§ 2.5). 


7.3.4.3 Yet, one might suspect that the Yogacaras, in their exege- 

sis of the mutual dependence of vijvana and namarupa , 
were forced to subscribe to additional restrictions by specific 
elements of the wording of their recension (i.e. the Mulasarvasti- 
vada version) of the pertinent /136 Sutras. However, as far as I 
can see, the Mulasarvastivada version of these Sutras (Nada- 
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kalapika-, Nagara- and Mahanidanasutra does not seem to 
have contained any element which might have required or suggested 
such restrictions and at the same time was missing in the version 
of the Sarvastivadins. In the case of the Nagarasutra, the Mulasar- 
vastivada version is even les s_ strict than the Sarvastivada 


1139 


version, because, in contrast to the latter, it simply stops 


with vijridna-.and states that the Bodhisattva's mind returned from 
1140 


that point but, lacking as it does the decisive 
phrases on the dependence of vtjrvidna on namarupa, does not 
1141 


express mutual _ dependence. 


7.3.4.4 Therefore, my impression is that it was not exegetical 

difficulties in the interpretation of the mutual depend- 
ence of vitjnana and ndmarupa that led to the introduction of 
alayavijfiana; the latter was rather - enabling as it does a more 
elegant solution — made use of in this context only after it 
had already come to be introduced for some ot her _ reason; and 


1142 on which the conclusiveness of the 


the various restrictions 
proof for the existence of alayavijfiana based on the mutual 
dependence of vtjvidna and ndmaripa rests would seem to have been 
introduced somewhat wilfully precisely in order to turn this 


dependence into such a proof} 143 
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7.3.5 Secondly, apart from the fact, discussed in the 

preceding paragraph (7.3.4), that in the context of the 
mutual dependence of vijrdna and ndmarupa the introduction of a 
new kind of vigndna does not appear to have been as imperative as 
in the context of ntrodhasamdpatti, it would also seem difficult 
to explain why, if, for all that, such a new kind of vijriana was 
in fact introduced in the former context, it was called precisely 
'al1ayavijfiana'. As far as I can see, this name would in this 
connection make good sense only in the s pecial1 context of 
vtjrana merging into (sam-mirch-) (pre—)embryonic matter, i.e. of 
vijridna at the moment of conception (see §§ 3.3.1.2-3 and 6.3.2), 
and perhaps also of vtjvdna in the early embryonic state, but I 
should consider this vijfiana to be, on account of its faintness, 
a problem on its own, | 144 irrespective of whether the mutual 
dependence of vitjvidna and ndmartipa was felt to provoke exegetical 
difficulties or not 1145 


1146 that the 


7.3.6.1 In this connection, Kajiyama's suggestion 
vtpaka~ or prattsandhtphala-vijnana of the Pratity. Anal- 
ysts may have needed reconsideration is quite important. But I 
doubt that the problems which he finds to be involved in this 
vipakavtjriana were also felt by the earliest Yogacaras to such an 
extent as to become, so to speak, the igniting spark which - by 
way of fusion of this vtpdkavtgndana with the continuous flow of 
subconscious Impressions (vdsand) or Seeds (btja) - led to its 
transformation into a continuous subliminal entity different from 
the ordinary vtjfdnas, i.e. into Mind-containing- 
all-Seeds (sarvabtjakam vtjridnam) equated, by 
Kajiyama, with alayavijfiana ( —Yj/ff@Mos07-5 
seam) 1147 
7.3.6.2 One of my reasons for doubt is that the (admittedly 
preliminary) inquiry into the only passage of the Basic 
Section where alayavijfiana occurs in the context of Linking up 
(pratisandht) (see § 6.3) does not furnish any clue for the 


assumption that it was actually in this context that alayavijfiana 
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was introduced for the first time, but rather creates the impres- 
sion that alayavijfiana was, in this context, only made use 


o f after it had already been established. 


7.3.6.3 Another reason is that I hold a somewhat different view 
as to the nature of Mind-containing-all-Seeds (sarvabtja- 


kan vigrdnam) and its relation to alayavijfiana: 


7.3.6.3.] If I see it correctly, the Pratity. Analysts contains 

a somewhat archaic doctrine of Seeds (bija)!148 accord- 
ing to which vijridna - still understood as the [mental series 
constituted by successive moments of one or the other 149 of] the 


six ordinary kinds of vtjidna!!5° 


1151 1152 


"approaches" or "follows" 
(-upaga-) i.e. comes under its sway by being 
somehow "impressed" by it so that it becomes the cause! !53 or 
seea 154 


new existence. At the same time, it (or the Seed of the future 
1155 


karman, 


of the (vtpdka-)vijridna which is the initial factor of a 


vtjridana) contains the Seed of future mdmarupa, and this Seed 
of future ndmaripa, in its turn, contains the Seed of future 


1156 wis [series of] vtjridna [moments] loaded 


1157 1158 


saddyatana, .etc. 


with Seeds continues until death. Thereupon it produces, in 
the mother's womb, the vtpdkavtjnidana which is the initial factor 
of the new existence and develops, step by step, into mdmarupa, 


etc. 1159 


7.3.6.3.2 There is no reason to doubt that the vipdkavijfdna is 

nothing but the first of a whole series consisting of 
one or the other of the ordinary six kinds of vigfdna ,116° which, 
while probably continuing as vipdka for a time, will, in due time, 
again "follow" or come under the sway of karman (which, to my 
mind, implies that it does not _ preserve the quality of vtpdaka 
throughout life), and accumulate new bitjas. According to some 


1161 such bijas as are not actualized in the 


passages of the text, 
new existence continue to exist as btjgaes. This seems to 
imply that the vtpakavignana at the moment of 
conception inherits the Seeds of the hetuvtjfdna, at 


least those not yet actualized, and passes them on to the new 
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existence, i.e. to imply that the vtpdkavtgjrdna too contains 
Seeds, nay all Seeds, both those which, according to which 
karman has become effective, are going to actualize themselves 


during the new existence and those which are not going to do so. 


7.3.6.3.3 This would mean that it is not too large a step from 
this theory to the notion of Mind-containing-all-Seeds 


(sarvabijakam vijridnam), which is considered to receive and pass 


1162 


and at the same 


1163 


on the Impressions of karman and Defilements 


time expressly connected with the moment of conception and 


characterized as vipaka’ 14, the more so since there is, as far 
as I can see, no clue suggesting that this Mind-containing-all- 
Seeds was, before being superseded by and incorporated in alayavi- 
jfiana, conceived as a new kind of vijvdna different from the 
ordinary six. Rather, it will, originally, have been nothing but 
the series of (ordinary) vtjfidnas (including dim moments, as in 
the embryonic state) in so far as this series was regarded to 
contain Seeds, 1165 or, more precisely, to take in and pass on 
(karmic Impressions turning into the) Seeds (of future existence 


and its arrangement). 


7.3.6.3.4 If this interpretation of sarvabitjakam vtjndnam is 

correct, the decisive step in the development is 
not (as Kajiyama seems to think) the transition from the 
vipdkavijnana of the Pratity. Analysts to sarvabijakam vtijridnam 
but rather the transition from sarvabijakam vijridnam to alayavijfia- 
na. However, the pertinent passages of the Basic Section do not 
- neither, as has already been pointed out (§ 7.3.6.2), in the 
context of Linking up (pratisandht) nor in the context of the 
bijdgraya of perceptions and cognitions (see § 6.1) - appear to 
provide any unambiguous clue which would justify the assumption 
that the latter step took place by way of a first crea- 
tion of the concept of alayavijfiana; rather they tell in 
favour of its having only been made use of after it 
had already been established. A derivation of alayavijfiana from 


sarvabijakam vijndnam would thus be less probable than its origin 
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in the ntrodhasamapattt context for which a passage satisfying 
both the criteria of § 1.7 is available and would in any case 
leave the onus probandi with him who advocates the former deriva— 
tion. This would also hold good for the view that sarvabijakam 
vignanam was already clearly conceived (and not but dimly felt) as 
a new type of mind different from the ordinary vtjvdnas and that 
the introduction of alayavijfana was hardly more than giving 
sarvabijakam vtjidnam a more specific name. Besides, even such a 
renaming might involve a new motive, which would, once again, 
dissociate the question of the origin of alayavijfiana in the 
strict. sense of § 1.4 from that of the origin of sarvabija- 
kam vtjridnam. And, what is more, if, for all that, one would 
adhere to a direct derivation of alayavijfana from sarvabijakam 
vtjndnam, one should still have to explain certain striking fea- 
tures of the early alayavijfiana materials which would not seem to 
be easily deducible from such a starting-point: e.g. the fact that 
in my Initial Passage (§ 2.1) alayavijfiana is stated to stick in 
the material sense-faculties -— and not, as would 
be equally possible and as one would expect from the context of 
mind at the moment of conception, in the body as a whole -; 
or the strange lack of references, in the earliest sources, to 
alayavijfiana as containing the Seeds of (corporeal) matter (see § 
3.13), whereas sarvabijakan vtijfidnam, as the successor of the 
vijridna of the Pratity. Analysts (see § 7.3.6.3.1-3), will have 
from the outset contained the Seeds of corporeal matter (ndma- 
rupa, sad dyatana) also. 
7.4 According to K. Yokoyama , 1166 an important motive 

for the discovery of alayavijfiana was the question of what 
is the subject of samsara, but its direct and main cause (MH 
M8 ) was rather psychological experience ( .>#i(kM® ) or psycho- 
logical analysis ( (#84 ) in the course of yogic prac- 
tice ( B-HOMRBMICHIS ). 

Apart from the difficulty how in this case the precise 


nature of the interaction of philosophical or dogmatic speculation 
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on the one hand and direct experience or its psychological analy- 
Sis on the other would have to be determined, the thesis that 
alayavijfiana was first discovered in yogic experience (or in the 
subsequent conceptual analysis of such experience) needs textual 
support, which I for one do not find in the oldest material. It is 
only in the Nivrttt Portion of the VinSg dlay. Treatise - which 
closely associates alayavijfiana and Badness (dausthulya) (cp. § 
4.7.2) - that we find the idea that alayavijfiana is, after 
darganamdrga, directly experienced by the mystic and then made 
into a kind of collecting tank of Badness, with the aim of 
dispelling or dissolving it by means of the insight into True 
Reality (tathata) 1167 

Besides, we find, in the Proof Portion of the VinSg dlay. 
Treatise, the idea that the existence of alayavijfiana can be 


1168 


inferred from certain bodily sensations as well as 
from the fact that its cognitive functions (continuous 
perception of the corporeal basis of personal existence and of the 
surrounding world) are actually experienced _1169 But 
at least the latter argument must be comparatively late since the 
passage appears to imply the concept of manas as another new kind 
of vignana 117° Besides, the sensations and perceptions referred 
to are obviously not mystical _ experience but rather 
some kind of background experience which is not the focus of 
attention and therefore usually remains unnoted! 171 (cp. § 5.8.2). 

I am not sure what kind of intuition N. Hakamaya has in mind 
when he asserts that the primary motive for the introduction of 
alayavijfiana was intuition ( @&) into the continuous 
flow of mind (called alayavijfiana) in its entirety ( p— 3-VHEL 
LENS EROMNS ); 1718 but since he takes this intuition to 
be hidden behind ( Mi¥*icHDSn tire )t171> 


OF anie any theoretical motive like the problem of the sub- 
1171d 


and prior to (£ 
ject of samsara, it can hardly be (or at least be based on) 
anything else but a kind of direct yogic or psychological experi- 
ence, untrammeled by considerations of theory. Yet, as has already 


been stated, there is no evidence for such an experience in the 
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Baste Sectton. In fact, Hakamaya bases his view on a passage from 


De (which may or may not involve such an 


1171f 


the Mahayanasamgraha 
intuition) and on Samdh V.7 (which to my mind does not 
contain any unambiguous clue to such experience). 

Therefore, I do not think that textual evidence supports the 
view that the concept of alayavijfana was derived from direct 
yogic or psychological experience by way of a more or less imme- 
diate conceptualization, verbalization and dogmatization of the 
contents of such an experience. To be sure, according to my own 
hypothesis, too, alayavijfiana was derived from a certain yogic 
state (viz. mtrodhasamdpattt), but only indirectly, 
through the medium of additional dogmatical 


and exegetical factor s.il/? 
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8. Supplement I: Reconsideration of some aspects of the methodo- 


logy of exploring the history of early Yogacara literature 


8.0 As the main target of Hakamaya's most stimulating article 

"Methodological note on the study of Early Vijfiaptimatra 
Literature" (= H 1977) is my own article on early Yogacara litera- 
ture (viz. S 1969), I may be allowed to discuss a few of the 


points raised by the article. 


8.1.1 The most serious charge Hakamaya raises against me con- 

cerns my decision to concentrate on the text of the Yoga- 
carabhumi itself and leave aside "tradition", 1173 i.e. the informa-— 
tion, found in Paramartha's biography of Vasubandhu and later 
sources as well as in introductory stanzas and in colophons, that 
the Yogacarabhumi (Y) was composed by Asanga,_ or at least 
"published" by him on the basis of an instruction received from 
the celestial Bodhisattva Maitreya. !174 According to Hakamaya, 
such a leaving aside of "tradition", implying lack of reverence, 
is inadmissible. !!795 To be sure, Hakamaya does not go so far as 
Mukai who gives the impression of advocating the view that "tradi- 


1176 


tion" (critically sifted, it is true) has absolute precedence 


over textual analysis and that the latter may only be applied 


1177 Hakamaya rather 


within the limits set by "tradition". 
seems to admit the independence of textual analysis, but at the 
same time he advocates a kind of svatahprdmanya, an intrinsic 
validity, of "tradition", to be annulled only in case that and 


1178 (by other 


only in so far as it is contradicted 
evidence, obviously including the results of textual analysis). In 
the present case, this may well mean that we are not entitled to 
call Asanga the author (in the strict sense ) of Y (because this 
is contradicted by textual analysis) but that we have _ to 
accept that he was at least its compiler _ (because 

this much is not at variance with textual analy- 


1179 


sis). 
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8.1.2 In contrast to this position, my own attitude towards the 

historical reliability of "traditions", i.e. legends, 
etc., is rather to be sceptical. Indian tradition teems with 
legends of little or no historical truth and with false ascrip- 
tions of texts to famous or purely mythical authors to an extent 
that, from the historical point of view, scepticism 
seems to be justified as a matter of princi- 
ple. 

This does not mean that legends, etc., have no evidential 
value at all. They may, on the contrary, be very valuable 
documents, e.g. for learning what, in a given period or ambience, 
a saintly person's secular and spiritual life was expected 
to. have been like, i.e. for understanding the religious ide - 
als of such a period or ambience. For these "traditions" were 
not composed and transmitted as historical documents in our 
sense, but mainly in order to extol _ the achievements of a 
saintly person and to establish his vita as a model or 
ideal, and many an element will have been added bona ftde because 
one thought that such a person must of course _ have 
lived thus or achieved that. 

Traditions about a text and its ascription to a famous or 
mythical author will often be motivated by the wish to increase or 
explain its authoritativeness, especially when the real author (or 
authors) was (or were) not known, 1180 

Of course, some ascriptions are certainly justified, some 
legends may contain a kernel of truth, especially if they can be 
traced back close enough to the period of the putative author. But 
even then we can, without additional, independent evidence, hardly 
be sure _ (because, e.g., legendary elements may already have 
arisen during a person's lifetime, or even been circulated on 
purpose by him himself). 

Therefore, I do indeed understand and, in a sense, respect 
the religious attitude behind Hakamaya's position that "tradition" 

compels. us to accept that Asanga was at least the compiler 


of Y; but as an outsider brought up in sceptical Western scholar- 
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ship (as well as in the historical view of things to which scep- 
ticism would seem to be integral), I am unfortunately altogether 
unable to join him in his position. For me, his view, resting 
on the assumption that, to this extent, "tradition" is 
reliable, can only be a hypothesis. The question is 
whether such a hypothesis is heuristically. useful, 
for it may blind one to the possibility that the process of 
compilation of Y may, as it in fact appears to, have been more 
complicated, involving several stages (cp. § 1.6.5-7). I for one 
prefer to confine myself to the statement that it is possi - 
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ble (perhaps even probable) that Asanga compiled Y or, as 


Hakamaya himself puts it in a later article, !!82 somehow partici- 
pated in its compilation (i.e. that "tradition" may, in this case, 
in fact contain a kernel of historical truth in our sense). But 
this possibility still needs verification, and for 
the time being I for one cannot exclude the opposite possibility. 
A final decision, if at all possible, can in my opinion be only 
reached by further careful and unbiased investigation into the 
structure, style, terminology (see § 8.2) and ideas of the perti- 
nent texts chenseiveae °° Of course, these texts, too, are tradi- 


1184 though not in the sense of transmitted documents 


tions 
containing information on some other _ text but only in the 
sense of transmitted documents as such _ - and may therefore 
have undergone modifications after their composition. But as far 
as I can see, it is probable that, in the case of most early 
Yogacara texts, this did not happen to such an extent that we have 
to regard the situation - however complicated it may be - as 


altogether hopeless. 


8.1.3 I do not want the preceding remarks to be misunderstood as 

advocating an uncritical, whole-hearted support of modern 
Western scholarship or of Western attitudes in general, though 
nowadays they are being adopted almost everywhere. The disastrous 
consequences, either already come about or imminent, of Western 
science and technology and their application, e.g. nuclear war, 


overpopulation, and pollution and devastation of nature, foreseen 
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only by a few great minds, are now clear to anybody who is not 
blind or biased. Even pure scholarship, driven only by the desire 
to know and to understand, is rightly charged with not having 
considered, and still scarcely considering, and even belittling, 
the disastrous consequences of its discoveries. Therefore, even an 
Indologist or Buddhologist may come to ask himself whether what he 
is doing is beneficial and not baneful. 

As for benefit, there are certainly more vital problems than 
finding out how, precisely, the Yogacara system took shape, and 
how or by whom a certain Yogacara text was composed. Yet, under- 
standing the thoughts of other human beings and their motives may 
never be altogether meaningless. And for us _,_ stricken with 
the "historical sense" as we are, understanding will by necessity 
include knowledge of how and why ideas originated and 
developed; and such knowledge, in its turn, can, at 
least in the case of the Yogacara system, hardly be dissociated 
from a critical analysis of texts. 

Yet such a critical analysis, though, unlike the dissection 
of animals in zoology or animal tests in medicine, not doing any 
physical harm to the object analyzed, will tend nevertheless to 
call into question the consolidated system of beliefs and evalua- 
tions of a full-grown religious community, and thus may offend the 
feelings of its members or even undermine their self-confidence. 
The Yogacara school (and its Far Eastern successor, the Hosso 
school) is, however, hardly a living religious system anymore. And 
even if it were that (and some of its elements at least, as e.g. 
reverence for its great masters like Asanga, quite clearly still 
have religious significance even for several contemporary Buddhist 
groups), one may ask whether it could justly claim not to deserve 
to be dissected with the razor of critical research. 

For even though it is only due to modern science and tech- 
nology that a ruthlessly anthropocentric civilization could con- 
struct the means that have enabled it to aggravate its destructive 
activities to point of imminent disaster, I am inclined to sub- 


scribe to the view that, in a sense at least, the Fall of man goes 
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back to the neolithic revolution of domesticating animals and 


1185 


plants. The so-called world religions, especially institution- 


alized Christianity, !!86 can hardly be exonerated from the charge 
of having, in various ways, paved the way for the modern attitude 
of ruthless exploitation of nature, in which they have been in 
some measure even actively involved. To say the least, they have 
not been able to prevent or stop it. Even Buddhism, at least in 
Japan, but increasingly in other Buddhist countries as well, does 
not seem to have any siginificant effect in this regard. Though 
Buddhist tradition has always stressed non-injury to animals and 
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even to plants, it has, on the other hand, over-emphasized the 
(undeniable) dark aspects of nature - impermanence, suffering, 
greed -, and there is hardly any incentive intrinsic to it to 
actively promote the protection of animals and plants not only as 


individuals but also as species, / 188 


say for the mere beauty no 
less undeniably inherent in them. 

Therefore, what is, to my mind, required is to recover or 
re-integrate the "conservative" attitude of archaic religiosity, 
or at least that Sousa of it to which, as e.g. to the North 
1189 


American Indians, this earth is holy and essen- 
tially to be preserved, along with all its species of animals and 
plants, its rivers and mountains. From such a point of view, 
religions and religious elements are worthy of respect only in so 
far as they have preserved, or at least are favourable to, this 
attitude. But in so far as they have, by dissociating god (or the 
absolute), man and salvation from nature, led us away from the 
perception of the earth's holiness or have even promoted its 


exploitation, their self-confidence deserves_ to be thor- 


oughly undermined. 


8.2 Against my attempt to prove the special position and chrono- 

logical priority of Y with regard to the remaining works of 
the "Maitreya Asanga complex" by showing that several key 
terms _ (and doctrines) of the latter works are not (yet) found 


1190 


in Y, at least not in their technical meaning, Hakamaya 
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objects that I have wilfully chosen only such terms as were suit- 
able to prove my point, and that there are, on the other hand, 
also terms common _ to both Y and the other works, and that 
these might call for a different judgement. '19! 

Of course I admit that the absence of such key terms does 
not, by itself, mecessarily imply chronological 
priority. It may also be due to non-acquaintance with 


1192 But in the case 


1193 


sources using them or to deliberate ignoring. 
of Y the absence of the terms in question seems, on the whole, 
to be due to the chronological priority of Y which I tried to 
show, in the above-mentioned paper, 1194 by a comparative evalua- 
tion of related text passages. 

Certainly, I do not pretend that my arguments have settled 
the matter in every regard and once for all, and I do not exclude 
the possibility that my conclusions might require modification. 
But I belive that, by producing some Significant 
evidence, I have demonstrated the probability of my 
hypothesis that Y is, on the whole, prior to the other texts of 
the "Maitreya Asanga complex", and I think that this hypothesis 
cannot be sublated by pointing out that I have chosen my key terms 
to my convenience but only by adducing at least equally 
significant counter-evidence. Now, the 
mere fact that there are also common _ terms and doctrines 
does not prove anything; for of course it is entirely 
natural that there should be various terms, even specific terms, 
common to all texts that belong to one and the same school. 1195 
What would be conclusive evidence disproving the priority of Y is, 
e.g., text passages in Y that can be shown to presuppose one or 
several of the other works of the "Maitreya Asanga complex"; or 
key terms of the later Yogacara school occurring in Y but missing 
in one or several of the other works (provided that deliberate 
ignoring or other reasons for their non-occurrence in these works 
can be excludea)!1%, or terms explained in Y in a more advanced 
way than in another text of the complex. But even such cases, 


especially if in conflict with other evidence, would probably be 
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conclusive with regard to the chronological relation not of the 
entire texts but only of the corresponding passages, or, more 
1197 


precisely, of the materials on which they are based, the more 
so as at least some of the remaining works of the complex (e.g. 
the Hsien-yang-shéng-chiao-lun and even the Abhidharmasamuccaya) 
do not lack compilatory features either, 1198 

To be sure, common terms may, on principle, even serve to 
show, or at least render probable, the identity of the 
author of several texts, provided that they, or a specific use of 
them, can be shown to be peculiar to the author, so to speak his 
finger-prints, as has been shown for Sankara in an exemplary way 
by P. Hacker. 1199 But such a method will hardly work in the case 
of a compilatien, at least as long as the compiler 
did not add much of his own. Besides, the method does not work if 
one cannot establish contrastive evidence on 
the basis of the works of closely related authors (as, e.g., 
Surefvara and Padmapada in the case of Sankara). This, however, 
would be quite out of the question in the case of early Yogacara 


1200 if the traditional view is accepted that there is, 


literature 
in this complex, hardly any Sastra that is not by Asarga — be 
it directly or on the basis of Maitreya's instruction or inspira- 
tion -, because no sufficiently close contrast material would be 
available. In other words: What one might be inclined to regard as 
a peculiarity of a single author (Asanga) may as well be a 
peculiar term or usage or doctrine of a whole group or even 


of all1_ early Yogacaras. 


8.3 Among the key terms missing in Y is 'abhuitapa-~ 
rtkatpa igaet Hakamaya questions the truth of this 
observation on the basis of the apparent exception, pointed out 


and discussed in my paper, /2°2 


of YX, 713b29 where Hsiian-tsang's 
version ( #478 ) suggests ‘abhitaparikalpa' whereas the Tibetan 
rendering (log par yoris su rtog pa instead of the usual equivalent 
of abhutapartkalpa, viz. yan dag pa ma yin pa kun tu rtog pa)!203 


points to ‘'*mithyapartkalpa’. According to Hakamaya the Tibetan 
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rendering does not exclude ‘abhutapartkalpa' because even in Ye 
Ses sde's terminology occasional deviations from the norm can be 
found, 1204 But is it not much more probable that Ye Ses sde's 
translation is, as usual, accurate and that rather Hsiian-tsang it 
is who, not perceiving any material difference, rendered '*mithya- 
partkalpa' by the same equivalent he uses for the familiar term 
‘abhitapartkalpa'? Surely this is the natural conclusion in view 


of other Y passages, collected by Yokoyama, !2° 


where Hsiian-tsang's 
KES 4) 54 demonstrably corresponds not to ‘abhita- 
parikalpa'’ but to other terms like simple 'vikalpa' or 'partkalpa'. 
Of course, it is not altogether impossible _ that, in 
this case, Hsiian-tsang is, contrary to what is usually the case, 
more precise than Ye §es sde, but this is extremely 

improbable, and the onus probandt would therefore be 
incumbent on him who advocates this latter position. And even if, 
in the present case, Hsiian-tsang's version were in fact precise 
and Ye ges sde's aberrant, this one exception in 600 Taisho pages 
would hardly impair the observation that the term ‘abhiutapartkal- 


pa’ is virtually absent in Y. 


8.4 In order to further substantiate his reserves against my 
method of attempting a classification of early Yogacara 
literature on the basis of the presence or absence of typical 
terms and doctrines, Hakamaya also discusses my interpretation of 
1206 
I had used 


this definition as a support for my observation that many parts of 


the definition of Sunyatd in AS 40o,10-16. 


the Abhidharmasamuccaya do not express or presuppose the Yogacara 
theory of the non-existence of external objects or the Mahayana 
view of the emptiness or ultimate unreality of dharmas as 

such _ but only the traditional doctrine, shared by most Sravaka- 
yanists, of the non-existence of a permanent Self (atman).12°7 To 
Hakamaya such an interpretation of the passage seems to be entire- 
ly unjustifiable. As the matter is excellently suited for demon- 
Strating how different attitudes (e.g. with regard to "tradition") 


entail different ways of understanding or even observation (i.e. 
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form different heuristic points of departure), I may be permitted 


to restate my view in contrast to Hakamaya's interpretation, which 


1208 


he has elaborated in a later article, confirming that he 


considers the definition of AS to be basically in harmony with 
that of the Bodhisattvabhimi. !*°? 

To be sure, the pattern ‘'yad yatra ndstt ...' with which the 
passage starts is common to both texts (as also to several other 


early Yogacara works) and is, as is well known, !21° 
1211 


inherited from 
the (Skt. version of the) Culasufifatasutta. But nobody can 
reasonably deny that the interpretations dif- 
fer considerably, at any rate in their wording, but in all 
probability also in their content (see below). 

As for the Abhidharmasamuccaya, its explanation clearly says 
that skandhas,  dyatanas and dhdtus (i.e. the dharmas) 
are empty (Sunya) in so far as there does not exist, in or among 


1212 seif (adtman) or Mine (dtmiya, 


them, a permanent, unchangeable 
i.e. anything which such a Self would permanently pos- 
sess y 1213 Although such an assertion is altogether tradi- 


aEa nay, canonical, 1715 Hakamaya adds the statement that 


tional, ! 
of course _ these skandhas, etc., though it seems as 
if they were, provisionally, affirmed, are [in reality] merely 
like a lump of foam, etc., because they have no peculiar or 
inherent essence ( MAORR jira? 


stands the natrdatmya, which is taught by the text to be "that 


Accordingly, Hakamaya under- 


which is left over there" (i.e. in the skandhas, etc.), 1217 to 
mean the lack of a fixed essence ( (MsxeRtk y 1218 i.e., 
obviously, dharma natratmya, although the wording of the 


text itself suggests that mnatrdtmya, contrasting with dtman and 
dtmiya (cp. also the subsequent opposition *dtmano 'bhavo natrat— 
myasya ca bhavah)'*19 does not mean anything else but tradition- 
al (ices pudgata -—) natratmya. 

In my opinion, it is advisable not to interpret the text in 
a Mahayanist sense merely because, guided by the tradition that 
Asanga was a Mahayana teacher, one e x pects him to propound 


Mahayana tenets only; surely one should keep to the 
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wording of the text instead, mark what it actually 
says, be astonished if this does not fit in with one's expecta- 
tions, and not too readily interpret it away but keep it in mind 
and find out whether it is isolated or, on the contrary supported 
by further evidence. 

In the present case, such further evidence is, as I have 


1220 


shown, in fact available. One additional case is precisely the 


1221 
) 


explanation AS jtself offers for the (canonical! comparison, 


alluded to by Hakamaya, that the skandhas are like a lump of foam, 


1222 this refers to the absence of 


etc. According to AS, 
a Self, the absence of purity, the fact that they give 
little pleasure, and their instability and pithlessness. No doubt, 
this interpretation is, again, traditional, for even the fact that 
the skandhas are instable and pithless is nothing but the tradi- 
tional emphasis on impermanence and substancelessness, and does 
not necessarily involve dharmanatrdtmya. 

To be sure, after the definition of Sunyatd discussed above 
AS adds another definition in which three kinds of 
emptiness are distinguished and referred to the three svabhdvas 


(partkalptta, etc. )1223, Again, Hakamaya!?4 


takes a Mahayanist 
interpretation for granted, and moreover states that the three 
kinds of emptiness as presented by the text seem to exactly 
correspond to the three aspects involved in the canonical formula 
(viz. what is absent, where it is absent, and what remains). But 
though such a correspondence appears reasonable one should realize, 
once again, that the text itself does not at all ex- 
press such a parallelism but simply juxtaposes 


(yan = *apt khalu) 12295 


this second definition of Sunyatd without 
explicitly stating or even indicating any relation of its elements 
to those of the canonical formula of the preceding definition. 
Besides, though the terms of the second definition of Sunyatd, 
including the three svabhdvas, are no doubt of Mahayana proveni- 
ence, one still cannot but notice that the text does not make 
the Mahayana ontology they suggest explicit by a corre- 


1226 1227 


sponding explanation. Nay, in another passage, a similar 
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set of terms is unambiguously interpreted in terms of traditional 
pudgata — natratmya onty, 1278 although this set too is no 
doubt of Mahayana origin, stemming as it does from a Mahayana 
source, viz. the Maitreya chapter of the Large Prajfiaparamita 


(Byams zus kyi le'u). 1229 


230 of AS the three svabhdvas 


To be sure, in a later passage! 
occur in the context of interpreting the essencelessness of all 
dharmas as taught in Vaipulya, i.e. Mahayana. In such passages, 
the Mahayana tendency of the author is undeniable. But in other 
passages like the one under discussion, any observer who, in an 
unbiased way, keeps to what the text itself explicitly 
states cannot but admit that the author, even when using Mahayana 
terms, does his best to avoid _ specifically Mahayana 
interpretations, _ seeming to prefer rather defini- 
tions acceptable to Sravakayana readers too, i.e. definitions 
based on doctrinal elements common to both vehicles (for pudgala- 
nairdtmya is, of course, accepted by Mahayanists too). Thus, in 
spite of the common use of the canonical formula (which of course 
does not prove anything because it was available to any author of 
the school), the explanation of this formula in AS is, 
not only in its wording but also in its contents, essentially 
different from its decidedly Mahayana interpretation in the Bodhi- 
sattvabhumi. I have to refrain from discussing, on this occasion, 
the question whether this difference is such as to allow the 
conclusion that AS and BoBh must have been composed by different 


1231 


authors, but anyway it can hardly be used to prove the 


identity of their author. 
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9.Supplement II: Preliminary analysis of the Proof Portion 


9.1 A closer inspection of the arguments in the Proof Portton of 

the VinSg dlay. Treatise reveals that they do not all of 
them start from the same presuppositions. Proof v (see n. 630) 
clearly seems to presuppose that manas had already been 
introduced as another new kind of vtjridna, since it mentions an 
‘(at least largely) continuous cognition of "I" (aham itt vtjnaptth) 
accompanying every perception or cognition of an object, 
which I for one (against Ui 1965, 341) cannot refer to anything 
but the new manas (cp. also H 1978, 24f.). On the other hand, 
proof vii (see § 3.2.1 + n. 227) is obviously not aware of manas 
as another new kind of vtjidna (as is, by the way, also true of 
Y, zi 1ob1-6) , 123? 


t 
concerned (cp. n. 220) the argument would clearly be in- 


for at least as far as asamjntsamdpatti is 


conclusive if the new manas had already been introduced; 
cp. also Ui 1965, 731; Hakamaya's criticism (H 1978, 24f.) does 
not convince me, for the fact that the text is concerned with 
proving the existence of alayavijfiana, and not of the new manas, 
does not alter anything with regard to this inconclusiveness. In 
view of the archaic character of the argument on the one hand 
(i.e. the fact that it is fairly close to my Initial Passage) and, 
on the other, the curious "“intercalatedness" of most of the 
references - fairly few, at that - to the new manas even in the 
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Pravrttt Portton, I for one am convinced that especially in 
this case the new manas is not taken into account not because it 
was deliberately ignored but rather because it had not yet been 
introduced when proof vii was evolved, at any rate in substance. 
And I find it highly probable that the same thing holds good for 


the other proofs (except proof v) as well. 


9.2 In a preliminary way, I should divide the proofs of the 
Proof Portton of the VinSg dlay. Treatise into the follow- 
ing groups: 
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Al. Proofs i (updtta), vi (kdytko 'nubhavah), vii (acitte samdpat- 
tt), and viii (eyutt). 

These proofs are all concerned with what one may call the 
"somatic" aspect of alayavijfiana: its function of -appropriat- 
ing the body at the moment of conception (i.a-c); of keeping 
it appropriated, as a whole (i.d) and throughout life (i.e), 
even in unconscious absorption (vii); of making its presence 
in the body felt by corporeal sensations even in the absence 
of tactile sense-perception (vi); and of gradually abandon- 
ing the body at death (viii). All these functions are either 
already expressed in the Basic Section of the Yogacarabhu- 
mi or they are organic developments (cp. §§ 3.3.2.2 and 
3.7.1) keeping to the same conception of alayavijfiana and 
not  presupposing the Samdhinirmocanasutra and its innova- 
tions (see §§ 3.8.3ff.). 


A2. Proof iv (bija) 

This proof is dissociated from the group Al by being wedged 
in between the other two groups, viz. Bl and B2. It is 
unrelated to Al from the point of view of content also, 
since it is not concerned with the "somatic" aspect of 
alayavijfiana but with its function as the Seed (bija) of 
ordinary forms of mind, based on the argument that the 
latter cannot be one another's Seed. From the point of view 
of doctrinal development, however, this proof, too, does not 
seem to go, substantially, beyond what is already found in 
the Baste Section, viz. the neutral (avydkrta) alayavijfiana 
as the Seed or bijaéraya of good, bad and neutral pravrttivi- 
jfianas (§§ 2.1; 2.13.1; 3.13.1; 6.1; 6.4), present even in 
the states where the latter are interrupted (§§ 2.1; 3.2.2). 


Bl. Proofs ii (ddt) and iii (spastatva) 
These two proofs do not prove the existence of alayavijfiana 
but rather the fact that several vitjridnas can arise simul- 
taneously, and this would seem to presuppose the system 
of Samdhinirmocanasutra V (see § 3.8.3). At any rate, the 


present group of proofs is, in this regards, on the same 
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level as Samdh V and decisively advanced over the situation 


met with in the Baste Section (see § 3.8.1). 


B2. Proof v (karman) 
This proof is, from the formal point of view, close to the 
group Bl, for it too is presented in proof not of the 
existence of alayavijfiana directly but rather of the simulta- 
neity of several vitjridnas. But on the other hand it is 
separated from Bl by the intercalation of A2 (= proof iv). 
Moreover, it does not, as proofs ii and iii do, prove the 
simultaneity of several vtjridnas by referring to (alleged- 
ly) obvious cases in the sphere of pravrttivijfianas, but 
does so rather by pointing out the simultaneity of experi- 
ential phenomena of which some — viz. the (at least largely) 
continuous perception of the surrounding world and of one's 
corporeal basis (see § 5.6.2) - most probably (cp. n. 631a) 
have to be directly referred to alayavijfiana. Proof v would 
thus seem to differ from group Bl in that it could equally 
well have been used as a direct proof of the 
existence of alayavijfiana. Moreover, the concept of alayavi- 
jfiana as an actual perception goes not only 
beyond the Baste Section of the Yogacarabhumi but’ even 
beyond Samdhinirmocanasutra V and, as regards perception of 
one's corporeal basis, even beyond the Samdhinirmocanasutra 
as a whole. Hence, and also in view of the fact that it 
obviously presupposes the new manas (see § 9.1) which is not 
yet found in the Samdhinirmocanasutra (cp. n. 942), proof v 
represents rather a stage of development quite close to the 


Pravrttt Portion. 
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10. Supplement III: Mystical experience, elimination of alayavi- 


jana and the question of vijhaptimatrata in the dlayavijna— 
na Treatise in the beginning of the ViniScayasamgrahanT 


10.1 In the Nivrtti Portion (see n. 226) of the VinSg alay. 


vijfiana is described as follows: 


Treatise (see § 1.5), the process of elimination of alaya- 
1234 


1236 the root of 


" Cas This alayavijfiana which is thus 
Pollution should be understood to cease through the cultivation 
of the [spiritually] wholesome factors!737 (= *evan samklesami- 
1238 


lasyasyadlLayavtjnanasya vintvurttir vedttavyd yaduta (?) kuga- 


Ladharmabhdvanaya) . 


In the case of ordinary persons who strive for the 
stability of mind by means of [a kuSaladharmabhavand consisting 
in] a contemplation that has ‘forthcoming! mind (pravrttivtjnd- 
na) for its object, this cultivation of wholesome factors has 
the result that [such a person finally] attains, for the first 
time, Full Comprehension of (the) Truth(s) (#*sd ca kugaladhar- 
mabhadvand prthagjandndm pravrttivijnanalambanena manaskarena 
etttasthityartham prayujyamadnanam tatprathamatah satyabhtsamaya- 


pravegaya). 


[But it does not yet immediately entail the cessation of 
alayavijfiana;] for [a person] who has not yet seen Truth 
(*adrstasatya), who has not yet attained the faculty of vision 
(*apratilabdhacaksus) to [perceive] the [four Noble] Truths 
(i.e. not yet attained darSanamdrga), cannot have penetrating 
insight (*pratividh-) into alayavijfiana containing all Seeds 


[, much less can he eliminate it]. 


When, after having cultivated such practice (*evam prati- 
pannah), [this person] has acquired guarantee of Salvation 
(*samyaktvantyamam avakrdnta) either as a Sravaka or as a 
Bodhisattva and attained penetrating insight (*pratividhya)!*39 


into the True Essence (dharmadhdtu) of all dharmas, then he 
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attains penetrating insight (pratividhyati) into alayavijfiana, 


too. 


On this [occasion] (2), 124° he views!41! all [con- 
stituents of] Pollution (samkleéa) in [their] entirety(?); he 
[then] personally (adhydtmam pratydtmam) experiences himself to 
be [on the one hand] outwardly (bahirdhd) fettered by the 
fetter of objective phenomena (nimitta-bandhana), and [on the 
other hand] inwardly (adhydtmam) by the fetter of Badness 
(dausthulya-bandhana). 


Since alayavijfiana contains (Hts.: is) the element(s) 
(dhdtu, i.e. Seed(s)) of all these [various] kinds (7) of 
conditioned factors (samskdra) comprised in [pollutive] proli- 
1244 


feration!*4? (*prapariea) , 1743 he concentrates [them] in ala- 


yavijfiana, lumps [them] together, makes [them] one heap [there] 


(*ekadhyam abhtsamkstpaty ekam punjam ekam ragim karott) 1245, 


After having made [them] into one heap (*ekam rdéim 
krtvd), he Transmutes the Basis (*dérayam partvartayatt (7)) by 


1246 


means of continuous cultivation of insight which has True 


Reality for its object (*tathatdlambana(sya(?) tinan(asy(?))dse~ 


vandanvayad bhdvandnvayat ) nea! 


As soon as the Basis is Transmuted (*samanantarapartvurtte 
agraye (2))1248 alayavijfiana can be declared to be [definitive- 


ly] abandoned (prahina). 


Due to [alayavijfiana] being abandoned, all [constituents 


of] Pollution (samkleéa), too, can be declared to be abandoned." 


(0) de ltar na'*49 kun nas rion mons pa't rtsa ba kun gai rnam 


par Ses pa de ni 1q4 1249 ltar!*49 1250 
1249 par! 249 


dge ba't echos  bsgoms 


1250a 


pas rnam ldog par rtg par bya'o // 


dge ba't chos bsgom!*51 pa de yan so so't skye bo sems 


gnas par bya ba't phytr ‘jug pa't rnam par ges pa la dmigs pa't 


1252 


ytd la byed pas brtson par byed pa nt / de't dan por bden pa 


mnon par rtogs pa la 'jug par bya ba't phyir sgom'*93 ste / 
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(ib) bden pa mai?53a mthon ba bden pa rnams la mig ma thob 


1254 


pas nt kun gat rnam par Ses pa sa bon thams cad pa rtogs 


par mt nus pa't phytr ro // 


de de ltar Zugs éin van thos kyt yan dag pa rid skyon 
med pa la gugs sam / byan chub sems dpa'i yan dag pa nid skyon 


med pa la gugs tel255 chos thams cad Kyi? 56 chos kyt dbyins 
rtogs par byed pa na / kun gat rnam par Ses pa yan rtogs par 


byed de / 


der kun nas vion mons pa thams cad la yan dag par 'dus 
par blta (read lta 7?) in / de nan gi so so't bdag fiid la phyt 
rol gyt mtshan ma't 'chin ba dan / nan gt gnas ran len gyt 
'ehin bas bdag nid beins par rtogs 1257 par byed do // 


kun gat rnam par §es pa ni i258 
(7) 1258a spros par bsdus pa de dag!*59 thams cad kyt khams 


pai26o yin pa't phyir / kun gi rnam par ges pa 11261 getg tu 


'du byed kyt rnam pa 


sdud'262 ha dah Gata ease bats pai263 dan / geig tu sogs par 
byed de / 


getg tu baags 2638 nas de bin rid la dmigs pa't &es pas 
(2) 1264 kun tu bsten)265 
12658 pyed do // 


ein goms par byas pa't rgyus gnas 
'gyur bar 


& gnas gyurt 1266 ma thag tu kun gat rnam par §es pa spars 
1267 brjod par bya ste / 


de spars pa't phyir kun nas fon mons pa thams cad kyan 


spans par!268 brjod par bya'o // 


10.2 The above passage was discussed by A. O68 aki in an 

article entitled "What is meant by destroying the Alaya- 
vignana? 1269 According to Osaki's interpretation, the perception 
of alayavijfiana means "not to grasp, not to see, ..., not to cling 


to the object of cognition outside the Mind", in the sense of 


Vijfiaptimatravadal@/ a state in which "the 
alayavijfwiana_ sees not the object but the subject, the 


alayavi jfiana itself".!77! ana "to destroy the alayavijfiana 
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means to cut off the two types of adherence (grdhya, grdaha- 
ka yn, 1272 
wns ds 


self" but only "to destroy the seeds ... of afflictions and false 
1273 


it "does not mean to destroy the alayavijfana it- 
knowledge". 


10.3.1 In the parallel passage MSA xrx.51, /274 insight into True 
Reality is, to be sure, qualified as being free from 

grahya and grdhaka. But these terms do not occur anywhere in the 
VinSg dlay. Treatise, nor is there, in this text, any mention or 
indication of vignaptimatrata.'*7> 
1. According to statement of the passage translated in 

§ 10.1, preparatory spiritual practice consists in, or at least 
includes, contemplation (manaskdra) having pravrttivi- 
jflana for its object. Preparatory practice consisting in 
contemplation of mind . described in the VIIIth chapter of the 
127 


Samdhinirmocanasutra. In this text, contemplation of or concen- 
tration on the contemplating mind itself 
(which is, of course, a special form of conscious. mind, 
hence of pravrttivitjidna) is taken to be - or to prepare - 
Tranquility (Samatha),!?77 which is defined as stability (sthitt) 


1278 


or stabilization (sthdpand) of mind (citta). Alternating with 


Discernment (vipagyand), Tranquility finally results in the compre- 


1279 


hension of True Reality in the form of vtjvaptimdtratd, and in 
Samdh VIII. 37.2!28° (with which statement of the MNtvrttt 
Portton may even be genetically connected) 1281 this comprehension, 
too, is called "stability or stable dwelling (*sthiti or *sthdna) 
[of mind]". It would thus be tempting to interpret the contempla- 
tion of pravrttivijfiana and the "stability of mind" in statement 
as implying the doctrine of vtjiaptimdtratad. But it is a 
striking fact that the text nowhere uses this term. Indeed, 
may just as well be interpreted in a different way. For preparato- 
ry practice consisting in contemplation of mind is also found in 


1282 


the Sravakabhumi. In this text, the contemplation 


which has contemplating mind itself for its object realizes the 


1283 


transitoriness, etc., of the latter, and hence is, to be sure, 
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not Tranquility (Samatha) but rather Discernment (vipagyand), and 
its aim is the removal of gross aeninand But since this 
asmimdna is the last obstacle to Full Comprehension (abhitsamaya) 
of the four Noble Truths and since this Comprehension includes the 


1285 (i.e. stability of mind), the statement 


aspect of Tranquility 
of that the contemplation which has pravrttivijfiana (i.e. the 
contemplating mind itself) for its object is practised for the 
purpose of stability of mind (*etitta-sthitt) would not be incompat- 
ible with the ("pre-idealist") system of the Sravakabhumi either. 
The more so since the aim of this practice is, in (ia), expressly 
specified to be the attainment of satyabhisamaya, 

a traditionadtl_ term which nobody will, in the absence 
of explicit additional evidence to the contrary, refer to anything 
but the Full Comprehension of the four Noble Truths 
(in fact alluded to in !) or, at best, to insight into 
"non-analyzed Truth" (*avyavasth(dp)ita-satya), i.e. tathata, 
which is not necessarily to be interpreted as vijnaptimdtratd, 


still less in the Yogacdrabhami . 1286 


2.a) In @b), the text quoted in § 10.1 mentions the two 
fetters , viz. nimitta- and dausthulya-bandhana. As this 
pair of terms is first met with in the Samdhinirmocanasutra but 
does not seem to occur in the Basic Section of the Yogacara- 


1287 it would not seem unreasonable to interpret, in this 


bhumi, 
connection, the term 'nimitta’ against the background of Mahayana 
"ontology", i.e. in the sense that all external phenomena, being 
{at least co-)conditioned by subjective concepts (vtkalpa), are 
ultimately illusory. Since may even be taken to be 
somehow connected with Samdh VIII. 37.3,° 88 one may even be inclin- 
ed to understand the term 'nimitta’ as implying the doctrine that 
phenomena are vijnaptimdtra, i.e. nothing but images in 
mind , 1289 the more so since this view had been alluded to in 
the preceding sentence of the satra.!79° But once again the latter 
presumption, at least, is not corroborated by the wording of 
nor by the use of the term ‘ntmitta' in other parts of the 


1291 


Yogacarabhumi. And once again, the idea of objective or exter- 
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nal phenomena (or their characteristics) as a fetter 

(bandhana) would seem to make good sense even from a traditional, 
Sravakayana point of view. For to apprehend, i.e. pay attention 
to, the characteristic features (nimitta) of the objects of percep- 
tion may cause the intrusion of unwholesome psychic states, 179? 
and external phenomena are liable to arouse wrong attitudes like 
the notion of "mine" 1293 Thus, when a passage of the Basic 
Sectton states that mind is tied to objective phenomena or to the 


specific features of objects (visaya-nimitta) by the fetter of 
1294 


1295 


perception/cognition (vijraptt-bandha), this may be understood 


to point to the danger of distraction and of the arising of 
wrong attitudes or Defilements, which are in fact taught, in the 


1296 to tie the mind —- still 


subsequent sentence of that passage, 
tighter, one may add - to these objects by the fetter of Sticking 
to them (abhinitvega). 

b) It is perhaps in this sense that yet another statement of 
the VinSg dlay. Treattse admits of being interpreted, 1297 viz. 
the statement that manovtjridna is said to be based on manas =, 
because as long as manas has not ceased, it (sc. manovtjridna) is 
not freed from the fetter of cognition with regard to nimittas'298 
(i.e. from being fettered, by cognition, to nimittas). For belief 
in and attachment to Ego implies belief in and attachment to an 
entity - experienced or imagined, but anyway a nimitta (in a 
broader sense including all data of experience, imagination 
or conceptualization) - with which the Ego is identified. There- 
fore, as long as manas, consisting in or associated with subtle 
Clinging to Ego, does not stop functioning, manovijnana is unable 
to entirely transcend attachment to entities, and this holds good 
not only for the Mahayana way of transcending entities t hem - 
selves (and hence attachment to them) by penetrating into 
their essencelessness through a transphenomenal 
(antmitta) and transconceptual (ntrvitkalpa) experience 
it holds equally good for the traditional, Sravakayana insight 
into impermanence, unsatisfactoriness and non-ego-ness - an in- 


Sight which does not , to be sure, transcend, here and now, 
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the experience of entities but at any rate entails 
overcoming attachment _ to them and the realization of 
the excellence of Nirvana-after-death as a state in 


1299 


which their experience too will be transcended. 


3. Even the fact that in another passage of the VinSg dlay. 
1300 


Treatise alayavijfiana is stated to be the root (*mila) = 
cause (skyed par byed pa) not only of living beings (sattvalo- 
ka) including their material sense-faculties and bodies (*sda- 
dhisthadnendriya) but even of the external world 

(bhdjanaloka) does not necessarily imply that corporeal matter, or 
even the external world, is vtjviaptimdtra, i.e. nothing but a 
mental image; for the statement is equally well explicable by the 
fact that alayavijfiana, containing all Seeds, contains also the 
Seeds of karmaon_ which, as is well-known, even according to 


Sarvastivada Abhidharma!3°! 


participates in the production or at 
least differentiation not only of the bodies of living beings but 
also of the external world. Such an interpretation is, after all, 
strongly supported by a passage from the Abhidharmasamuccaya !2°7 
where both living beings and the external world are taught to be 
differentiated by karman, viz. by common (sddhdrana) and peculiar 
(asddhdrana) karman, respectively. !3°3 

4. When the VinSg dlay. Treatise states that alayavijfiana 
operates by means of a twofold object, viz. upddanavijnaptitah and 
1304 


bhajanavtjnaptitah, this does not necessarily imply that we 


have to follow the interpretation of a later author like Vinitade- 
val 305 and to take vijfvaptt in the sense of *ntrbhdsa/abhasa/prati- 
bhasa (snan ba) or adkdra (rnam pa), which would in fact mean that 
corporeal matter and the external world, as the object of alayavi- 
jfiana, were nothing but mental images in alayavijfiana, and would 
thus imply vijraptimatratd. Instead, it is equally possible to 
understand vijviaptt in its traditional meaning, viz. as _ the 

act of "making known", of cognizing or perceiving these ob- 


1306 


jects which, in the absence of contrary evidence, are, as a 
matter of course, to be taken as really existing outside cogni- 


tion. In other words, I should prefer to understand the passage to 
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mean that "“alayavijfiana operates by means of a twofold object 
(or: 1397 from the point of view of object, alayavijfiana operates 
in a double way): viz. as a perception of updddna 


» 1308 


and as a perception of the external world .. The more 


so since in the case of the concluding résumé of the subject 


1309 


matter this appears to be the only _ natural interpretation. 


10.3.2 Thus, the text does not express or unambiguously indicate 
vijriaptimadtratd. Nay, it even seems to take particular 
care to avoid _ such terms and statements as would unequi- 
vocally express Mahayana ontology in general. 
Even in the expression ‘'partkalptta-svabhdavabhintve§a-vdsa- 
nar, rst the term 'partkalptta-svabhadva'" , 
though generally referring to the Mahayana view that all things as 
they appear, and even dharmas_ as they are conceived, are 
merely imagined, can also be interpreted in a traditional (Sravaka- 
yana) sense as referring to the imaginary notion of a Self 
(dtman) 1311 


Similarly, tathata 
t yi3i3 


13120 and 6 dharmadhé- 


, though, to be sure, mostly used in the Mahayana sense 
of True Reality implying dharma natratmya, are traditional 
terms which even in Yogacara philosophy do not exclude the aspect 
of pudgata natratmya, and hence may, if required, also be 
understood in this sense. Actually, insight into dharmadhdtu is, 
in the text, obviously equivalent, among other things, to attain- 


ing a vision of the [four Noble] Truths, 314 


and is thus perhaps 
to be interpreted in the sense of insight into the "non-analyzed" 
(*avyavast(ap)ita: see § 10.3.3.3.a) equivalent of the latter, 
i.e. into mnatrdtmya, which in the case of Sravakas probably! 315 
means: into pudgata natrdtmya. That insight into dharmadhd- 
tu is, in our text, intended to be common to both Vehicles is 
evident from the fact that it is expressly connected with acquir- 
ing guarantee of Salvation (samyaktvaniydma) as a Bodhisattva or 


1316 1317 the state of 


asa Sravaka. And a little bit later 
lacking (i.e. having eliminated) alayavijfiana is expressly attri- 
buted to Buddhas and to Bodhisattvas not liable to turning back 


as well as to Arhat ss and to Pratyekabuddhas. 
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10.3.3 1. For this reason, and also as a matter of principle, we 

should not, to my mind, lightly interpret our text 
on the lines of later _ sources and developments. We should 
even refrain from internal over-systematization (which 
may easily go beyond what the author or compiler himself was aware 
of). We should rather keep to what the text actually says and take 
it seriously, and first try to understand, as far as possible, 
each passage by itself or, at most, by resorting, with 


1318 


utmost caution, to closely related materials. 


2. In this sense, we simply have to accept that the text 
(Ge) declares that, as soon as the process of Transmuting the 
Basis is completed (i.e. at the moment of attaining Arhatship), 
alayavijfiana itself is abandoned, and not merely emptied of 
unwholesome Seeds but preserved in some other form; i.e. we have 
to accept that alayavijfiana is, in the Ntvrtti Portion, es - 
sentially_ bound up with, or even nothing but a hypostasis 
of, Badness (daugthulya) .1319 The problems _ that would 
seem to arise from such a position - e.g. how, after the extinc- 
tion of alayavijfiana, physical life can continue at all (especial- 
ly in ntrodhasamadpattt: see § 4.9), or what would. then be or 
contain the Seed(s) of the pravrttivijfianas - were, so it appears, 


simply not envisaged by the author/compiler. 


3. Moreover, the text does not furnish any clue to Osaki's 
view that alayavijfiana is perceived by itself. The text 
only states the bare fact that alayavijfiana is not perceived 
before insight into dharmadhdtu (@a)), i.e. darSanamarga, has 
been attained, and that thereupon the yogin, after having lumped 
together all constituents of Pollution (samklega) in alayavijfia- 
na [by realizing (7) that] it contains the Seeds of all of them 
(Ga)), gradually dispells it by means of repeated practice of 
insight which has True Reality for its object (tathatalambanam 
jndnam) (Gb) ). The text does not say by which kind 
of insight alayavijfana is perceived, nor how , precisely, 
insight which has True Reality for its object sublates alayavijfia- 


na.- 
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a) As for the first question, viz~ by which kind 
of insight alayavijfiana is perceiv- 
ed (for the first time), it may be to the point to call 
attention to the fact that the text, in an earlier paragraph, [32° 
states that alayavijfiana, containing (or consisting of) all Seeds, 
is by nature duhkhasatya in that these Seeds are 
Badness (daugthulya) in the sense of subliminal unsatisfactoriness 
and thus constitute samskdraduhkhatd, i.e. duhkhatd in the essen- 


1321 


tial, ultimate sense. Alayavijfiana would thus necessarily be 
included in the content of Full Comprehension (abhtsamaya) of 
Truth, not so much, to be sure, of non-analyzed Truth (*avya- 
vasth(ap)tita-satya), i.e. dharmadhdtu or tathata, 1322 as of Truth 
analyzed [into four] (*vyavasth(dap)ita-satya), i.e. of the four 
Noble Truths, Full Comprehension of which is, according to some 


other passages of the Vinigcayasamgrahani, '323 


regarded to be 
something like a subsequent analysis of the insight into tathatd 
or non-analyzed Truth. There is no indication that this Full 
Comprehension of Truth is not, as usual, an insight associated 
with manovtjndna. 

b) As for the second question, i.e. how insight which 
has True Reality for its object sublates  alayavijfiana, 
one should remember that alayavijfiana is not only duhkhasatya but 


is also the cause of samudayasat y aii4 


(especial- 
ly of the klegas) in that it contains (or consists of) all Seeds 
also in so far as they are Badness in the sense of latent 

wickedness}; accordingly, alayavijfiana is, in a sense, 


itself part of samudayasatya , 1325 


constituting its deepest layer; 
and as such, it is not only (a part of) the content of Full 
Comprehension of Truth (or its subsequent analysis) but is also 
sublated by it (or by its repeated cultivation), more 
precisely by insight into tathatd, i.e. non-analyzed Truth (*avya- 
vasth(ap)tta-satya), which our text, like some other passages of 


1326 


the ViniScayasamgrahani, seems to regard as that which actual- 
ly effects the eradication of Defilements along with their Seeds 


(i.e. Badness). 


- 207 - § 10.3.3 


Yet, one may still ask how, precisely, it is that 
insight into tathatd brings about the elimination of Badness or 
alayavijfiana. Our text (Ga), Gb), Ge)) suggests the idea 
that, in the form of their Seeds, i.e. Badness (dausthulya), all 
constituents of Pollution are, so to speak, piled up in alayavi jfia- 
na like a heap of fuel, and that insight into True Reality is 
somehow applied _ to this heap of Badness like fire to the 
1327 


fuel and finally burns or dissolves it to nothing, thereby 


destroying alayavijfiana which is, in most of the Nivrttt Portion, 


hardly anything other than this heap of Badness. !328 


In the parallel passage in the Mahayanasiatralankara, 1929 
this "application" of tathatajndana to Badness seems to be even 
conceived of asa cognitive act: when non-conceptualiz-— 
ing insight into True Reality [at the same time?] directly per - 


1330 


ceives the "heap of Badness" (dausthulyakdya-pratyaksa) , 
it leads to the extinction (kgaya) of the latter. Yet, precisely 
how this idea has to be understood and whether it tallies with the 
intention of the VinSg dlay. Treatise would require further in- 


vestigation which is beyond the limits of the present essay. 
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11. Supplement IV: Two Remarks on the Structure of the 
Nivrtti Portion 


1331 


11.1 According to the final résumé of the WNivrttt Portion, 

establishing alayavijfiana as the root of pollution (*sar- 
kleéamila) 1332 is to be followed by establishing [its cessation in 
terms of] *praveéa-prativedha~bhdvand-manaskdra-vyavasthdana ('jug 
pa dan rtogs pa dan bsgom pa! 333 dan ytd ta byed pa rnam par 
gzag pa; Hts.:<¢ Mw 7> MAMMEBER ). In the Tibetan trans- 
lation, *manaskdra is taken as the last element of a four-member- 
ed dvandva. Although it appears that this interpretation depends 


1334 it would 


on some specific exegetical tradition of our text, 
seem to presuppose a rather uncommon use of the term 'manaskdra' 
as specifically denoting the consummate stage (ntsthd) of bha- 
vandmarga 1335 Moreover, in contrast to the other terms which can 
be located in the text sad a the Ntvrttt Portion in the same 
133 


sequence as in the résumé, the term 'manaskdra' does not 
occur in the text proper at the point where one would expect it 
if it were in fact intended, by the concluding résumé, as a fourth 
step of spiritual practice, i.e. after bhadvanad. 
Rather, bhavanda is immediately _ followed, in the text 
proper, by the final result, viz. a@S&rayapartvurt- 
tt , 1337 which in the final résumé follows *praveSa-prattvedha— 
bhadvand-manaskadra as an item on its own. _ On the other 


hand, *manaskara does occur in close connection with the 


first item, viz. *pravega, the text pointing out that 
with the aim of entering (or attaining) 
abhisamaya a specific manaskara is practised. $338 In 


view of these facts, I prefer not to follow the Tibetan 
rendering of the expression *prave§a-prattvedha-bhdavana-manaska- 


1339 _ 


ra - nor Paramartha's dichotomic interpretation » but to take 
*manaskdra as the final member of a determinative 
compound, to be connected with each of the preceding items, i.e. 


in the sense of "contemplation (manaskdra) [aiming at] attaining 
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(pravega) [Full Comprehension of, i.e. penetration into, Truth], 
contemplation [consisting in] penetration (prativedha) [into 
Truth], and contemplation [consisting in] repeated cultivation 
(bhdvand) [of this insight penetrating into Truth]". This would be 
in accordance with the terminology of other parts of the Yogacara- 
bhai 134° 


fications, is actually used with reference to different stages of 


where the term 'manaskara', with the corresponding quali- 


the whole Path of Liberation. For the passage here in 
question, such an interpretation of the item *praveéa-pratitvedha- 

bhavand-manaskadra implies a tripartite arrangement, cor- 
responding to the Preparatory Path ((sambhdra- and ?) prayogamdrga), 
the Path of [first] Insight (daréanamadrga), and the Path of 
Repeated Cultivation (bhdvandmdrga). Such an arrangement is in 


fact easily verified in the pertinent part of the text (see § 


lo.1: Gi); Qe and (3), respectively). 


11.2.1 Yet, what I have called the "pertinent part of the text" 
is only the second portion of what ought to 
be covered by the items *pravega-, *prativedha- and *bhdvand-ma- 
naskdra. Actually, the treatment of these items only starts with § 
(5.b, )B.21 94? 1343 does 
not deal with anything that could be called "contemplation 


of the text, whereas the preceding § B.1 


[aiming at] attaining [Full Comprehension of Truth]", let alone 


the other items. 
B.1 consists of four statements: 


(a) The statement that alayavijfiana in so far as it contains 
the Seeds of the mokga- and nirvedhabhagtya-kugalamilas is not the 


cause of pollution e zi 8b4-6); 
(©) the intramundan i344 positive effects of 
these kuégalamilas (1 zi 8b6-8); 


(c) an interpretation of the canonical list of the 18 dhdtus 
(taken as Seeds)! 345 and the aksardéi simile (of SA. No. 444) 1346 


as referring to alayavijfiana (X, zi 8b8-9a3); 
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(a) the sentence de ltar na kun nas rion mons pa't rtsa ba 
kun gat rnam par ges pa de ni ‘di ltar dge ba't chos bsgoms pas 
rnam par ldog par rig par bya'o //, which I should restore to 
something like *evam sankleSamiilasydsyadlayavijndnasya (or: tasyat- 
vam samklegamilasyGlayavijnanasya) vinivrttir veditavyd yaduta(?) 
kugaladharmabhdvanayd (see § 10.1 (c)). 


11.2.2 Among these statements, it is only (a) that can, without 

violence, be subsumed under the heading *prave§a-pratt- 
vedha~bhavand-manaskdra because it speaks of the cultivation of 
"(spiritually] wholesome factors" (kuSala-dharma), which con- 
stitutes not only the bhdvand-mdrga proper (where kuSala-dhar- 
ma would mean the supramundane tathatdlambana-jridna) but, as the 


1347 


text itself expressly states in the next sentence, also the 


preparatory phase leading to the attainment (praveéa) of the first 


1348 (*sd ca kugaladharmabhdvana prthag~ 


Full Comprehension of Truth 
jandnam ... tatprathamatah satydbhisamayapravegdya: see § lol 
(la)). Thus statement (a) can - if we disregard, for the time 
being, the problem of what *evam refers to - be connected without 
any difficulty with the subsequent discussion of *pravega-manaska- 
ra, etc. (viz. § B.2 and C.1), in the beginning of which (dge ba't 
chos bsgom pa de yan, i.e. * 8 dG ca kugaladharmabhdavand) it 


is in fact expressly referred to. 


11.2.3 On the other hand, statements ()-©) can hardly be 
subsumed under the heading *praveéga-pratitvedha—bhavand=-ma- 
naskara because they simply do not deal with 
actual contemplation ‘(manaskara), i.e. cultiva- 
tion of spiritually wholesome factors, aiming at at- 
taining (praveéa)_ penetration into Truth, not to 
Mention penetration (prattvedha) itself or its repeated cultiva- 
tion (bhavana) .1349 They only deal with the Seeds of the - 
preparatory - spiritually wholesome factors (@) and, implicitly, 
perhaps also (c)) and with their intramundane effects 
()). They are therefore not covered by the heading *pravega-... 
manaskara; nor, of course, by the preceding heading *sanklegamila, 


because they do not deal with pollution but (at least clauses (a) 
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and ()) with aspects of purification, and because the item 
*samkleSamila has already received its concluding résumé in § 
A.5. 139° Not being covered by any _ heading, the clauses (a)-©) 
are heterogeneous elements, and are suspect of 
having been added after _ the composition of the nuclear text 


1351 


including the final résumé. 


11.2.4 This suspicion is confirmed by the cumulative force of 


several observations: 


1. The doctrine set forth in § B.1 (esp. (a)) does not fit 
the alayavijfiana concept of the: rest of the Nivrttt Portton (see 


§ 4.8). 


2. In contrast to the - on the whole - consistent and 
continuous train of thought in the material confirmed by the final 
résumé, the logical connection between the statements B.1(a) and 
(v) is rather lax, and the transition from (b) to (c) appears 
altogether abrupt. This intrinsic disparity of B.1.(a)-(c) is 
easily accounted for if these statements are regarded as a set of 


but loosely related supplements. 


3. *evam in the beginning of statement (4) is, on closer 
inspection, not easily understood as referring to the preceding 
statements of § B.1. To begin with, I do not see any logical 
connection, calling for *evam, to obtain between (a) and the 
immediately preceding statement (c). Thus, one will have to ex- 
plain *evam by recurring to statement (a) or (b) which seem to 
deal with the same spiritually wholesome factors the cultivation 
of which is said, in statement (4), to effect the cessation of 
alayavijfiana. Yet - apart from the fact that the mokga- and 
ntrvedhabhdgiya-~kugala mutas of statement @) are probably 
only one part of the kugala~-dharmaes of statement (a) 
which will also include supramundane insight - 
*evam can hardly be construed with *kugaladharmabhdvand (not to 
speak of kuSaladharma-, which as a pure noun without verbal force 
would require evamvidha-, still less of kuéala- alone), for in 


this case one would expect it to immediately _ precede 
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this expression. Such a position of *evam is, however, excluded by 
all the versions. Besides, a bhadvanda of wholesome factors 
is mentioned neither in (@) which is only concerned with the 

Seeds of these factors, nor in () which does, to be sure, 
mention the actual occurrence (de byun na) of the 
kugalamilas but is only interested in their intramun- 
dane _  by-effects and does not speak of their repeat -—- 
ed cultivation. It might appear a reasonable alterna- 
tive to construe *evam in statement (a) with the whole 

sentence  (i.e., more strictly, with *vintvrttth or *vedi- 
tavyd) and take it to signalize that becaus e352 the 
wholesome factors are, as is stated in G), opposed to the con- 
tinuation of samsara, their cultivation leads to the cessation of 
alayavijfiana. But since the wholesome factors arise from Seeds 
contained in alayavijfiana, the conclu- 
sion that their cultivation leads to the destruction of alaya- 
vijiana is not plausible _ except if it were re - 
stricted to alayavijiana in so far as it is 
the root of pollution (i.e. if *samklegamilasya 
were taken not as a predicative but as a limitative 

adjunct). This is no doubt possible, but it is not confirmed by 
the subsequent part of the text which does not in any way 

restrict the pollutive nature of alayavijfiana nor its 
eradication at the time of the attainment of Arhatship (cp. § 
1o.3.3.2). Thus, there would seem to be no satisfactory way of 


understanding *evam in statement (@) as referring to the preced- 


ing clauses @)-©): 


4. On the other hand, there is not the least difficulty if 
(B.1)(@)-@) are regarded as intrusive and if statement (B.1)(4) 
is consequently taken as having, originally, immediately followed 
upon § A which determines alayavijfiana as the root of all Pollu- 
tion, ending with the words: ... kun ggzi rnam par ges pa ni kun 
nas “rion mons pa thams cad kyt rtsa ba yin par blta bar bya'o // 
(i.e. *... Glayavijranam sarvasamklesamilan dragtavyam) 1353 With 


this, statement (B.1)(4) (*evam samklesamilasyGsyaGlayavijnana- 
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Sya ...) connects easily, ‘*evam belonging to the - logically 
predicative - apposition *samkleégamilasya and referring 
to the determination of alayavijfiana as the root of all Pollution 
in § A. 

5. In the quasi-quotation of the Wtvrttt Portton in the 
1354 statement (B.1)(4) actu- 
ally follows immediately upon §A, 
statements (B.1)(a)-(@) being entirely absent. This does 


not, of course, necessarily mean that the text of the Yogacara- 


Samdhinirmocanasutra—vyakhya, 


bhumi used by the author of SamdhVy actually lacked statements 
()-©): since he may (and probably will) have quoted his source 
in an abbreviated form. 1395 But even so his way of quoting the 
passage undoubtedly proves that he considered statements @-© 
to be intrusive to the main thread of presentation and that 
he took statement (@) to link up di- 
rectly with §A. 
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12. Supplement V: Remark on two quotations from the Nagarasutra 


1356 1357 


12.0 According to Enomoto and Kajiyama, in contrast to 
the Vastusamgrahani which clearly presupposes the Mula - 
Sarvastivada version of the Nagarasutra (see n. 


1140), 1358 


and MSgU ad 1.36, make use of the Sarvastivada_ver- 


two other passages in Yogacara texts, viz. Y 230,loff. 


sion (see n. 1139), or at least of a version which, like the 
latter, contained an express statement of the mutual dependence of 
vijndna and ndmarupa. Though not denying such a possibility in 
principle, I yet do not find that the evidence so far adduced is 


conclusive. 


12.1. As for Y 230,loff., it only quotes a part of the sentence 
common to both versions, viz. tasya mama vtjnanat praty- 
udavartate mdnasan, and asks why this "turning back" of the 
Bodhisattva's mind takes place just in the case of vijvidna but not 
in the case of the other members. The answer is: because the 
Bodhisattva perceives that vtjndna and ndmaruipa, but not the other 
members, are mutually dependent. 359 There is, however, 
no evidence that this explanation is based on a corresponding 
phrase in the wording _ of the version of the Nagarasutra 
the author of this Yogacarabhumi passage had in mind, and not 
rather on the more explicit exposition of the matter in. the 
subsequent Nadakalapi k@sitra or, at best, in the 
Sarvastivada exegesis of the Nagarasutra. 26° Actually, 
the wording of the Yogacarabhumi passage may even indicate that 
mutual dependence was not expressed _ in the version of 
the Nagarasutra made use of; for the Yogacarabhumi says that "[the 
Sutra] states that [the Bodhisattva's mind] turned back from it 
(viz. vijrdna) [to ndmariipa] because [the Sutra wants to] 


show or sugges +1361 (-sandarganatayad) that in this one 


N02: peavided > ‘am vaehe: ah 


1362a 


case there is mutual dependence". 


taking 'samdargana' as "showing" or "suggesting", it would 


es ae S19. 0.149 9-9 


hardly be the right expression if mutual dependence had been 

expressed inthe wording of the Sutra. Besides, 
the affiliation of this Yogacarabhumi passage to the Mulasarvasti- 
vada version is confirmed by the fact that it alludes, towards the 


end, to the next sentence of the Sutra by using the word 'pare- 
’ y g P 


na 11363 


which appears to be typical of the Mulasarvastivada ver- 


1364 


whereas the Sarvastivada version, at least of the Mahava- 
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sion, 
danasutra, has 'paratah’. 
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12.2.1 *Asvabhava's commentary ad MSg I.36 may be divided 


into three parts: 


(4) An interpretation of the phrase 'vtjridna-pratyuyam ndmariipam'. 
This phrase is, to be sure, frequently met with in the 
canonical sources, but in the present case it will, in view 
of the fact that the basic text 1367 refers to the mut u —- 

al dependence of vtjfidna and ndmartipa and to the 

reed bunch simitdle, _ have been taken primarily 
from the Nadakalapi k @ -sitra. According to *Asva-— 
bhava, in this phrase vijrdna - which he understands to 
operate, by way of a continuous sequence of moments (*ksana- 
paramparaya), as the basis of ndman (= the four immaterial 
skandhas) and riu&pa (= proto-embryonic matter (kala- 
1a) 3681369 can only mean ala y a vijfiana, since the 


pravrttivijfianas are included in ndman. 


(2) The passage on which Enomoto bases his view that *“Asvabhava 
presupposes the Sarvastivada (or a similar) version of the 
Nagarasutra (see § 12.2.2). 
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GB) A quotation from the Mahaniddana -sitra-°/° which too 
is asserted to be inexplicable without the existence of alaya- 
vijfiana. 

12.2.2 The passage Q), which Enomoto takes to refer to the 


Nagarasutra, runs as follows: 
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1371 


Tibetan: 


(a) rnam par §es pa las nt bdag gi (D) ytd bzlog na rnam par 
Ses pa las ‘das pa nt ma yin no ges gan gsuns pa de yan 


kun g2t rnam par Ses pa yod na 'thad de / 


() 'dt lUtar de nt lus kyt gnas rid du rgyun mi 'chad par 'jug 
go // 


(c) de nid kyt phytr de min dan gaugs kyt rkyen du gsurs te / 


(a) des lus la khyab pa't phyir ro // 
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Chinese: 


(a) RHR, NM. Be, DLR. 
(0b) steer. 
(Cc) saute eee. 


@) missing 


The original from which both versions can be explained may have 


looked something like this: 


(a) *yad uktam "tasya mama vijrdndt pratyuddvartate mdnasan, 
na vijridndt (Sutra: atah) parena (Sa.: parato) vyativarta~ 


ta" itt, tad apt saty dlayavijridna upapadyate / 


(b) *tathaht tad atmabhavdgrayatvenavicchedena (or: ntrantaram) 


(pra)vartate / 


(c) *ata eva tasya namarupapratyayatvan uktam / 


1373) is 1374) 


*tena (or: tasya) kdya- atmabhava- 


1375 // 


-vyapa~ 
nat 
12.2.3 Enomoto bases his view that this passage presupposes a 
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version of the Nagarasutra which contained a sentence 
expressing the mutual _ dependence of vijidna and ndmarupa, 
i.e. the Sarvastivada_ version or a similar one, on 
two reasons. One is that in (b) the "turning back" at the member 
vijridna is accounted for by the fact that (alaya) vijfiana 


is, in its turn, based on the dtmabhdva (i.e. ndma- 
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rupa 1377 1378 The other reason is that () which according 
to Tibetan gsuys has to be taken as pointing to a Sutra utterance, 
explicitly confirms, according to Enomoto , 1379 that the 
Nagarasutra used by *Asvabhava also contained the statement that 


vtjridna is dependent on ndmartipa ('nadmartipa-pratyayan vtjrdnam'), 
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which is found in the Sarvastivada version 


1381 


° but missing in that 


of the Mulasarvastivadins. 


12.2.4 This evaluation is, however, based on the Chinese version 

only. For the Tibetan version would seem to presume a 
different interpretation of the material. In it, both *atma- 
bhdvagraya- in (v) and *namarupapratyaya- in (<) appear to be 
rendered not as bahuvrihis but rather as eatpurugasst2°" I.e. the 
Tibetan version would seem to take the passage to mean that the 
reason why the Bodhisattva's mind "turns back" at the member 
vijndna is the fact that vtjridna, which can only be ala - 
y a vijfiana, operates uninterruptedly not on the basis but 
rather as_ the basis of the dtmabhdva - as its deepest layer, 
so to speak, for which no further foundation has to be sought , 
and that it is for this very reason that the Sutra states that 
vtjndma is the condition of n7amaritipa. This means 
that according to the Tibetan version the passage would only 
refer to the dependence of na@marupa on vtjvidna and not to the 
dependence of vijvidna on namarupa, and thus not to mutu- 
al dependence. Taken in this way the passage does not, of 
course, support Enomoto's thesis that *Asvabhava used not the 


Mulasarvastivada but the Sarvastivada version of the Nagarasutra 


(or a similar one). 


12.2.5 Yet, I admit that Enomoto, though not offering any argu- 

ment for it, is probably right in dismissing the inter- 
pretation suggested by Tibetan in favour of that of the Chinese 
version. To be sure, there is no problem in taking alayavijfiana to 
be the basis of the datmabhava, the more so since this idea is 
expressly stated by *Prthivibandhu. !383 Nor does it appear that in 
this case (@) would not fit in with the argument. For if ‘lus’ 
renders ‘datmabhdva', @) may be taken to further substantiate the 
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( 1384 


assertion that (alaya)vijfiana is the basis and condi- 


tion (&)) of dtmabhdava = namavapa eo) by egies ss its presence 
1386 


throughout’ life and in all kinds of existence. And even if - 
as may be more probable - ‘lus’ stands for ‘kdya’, it would not 
seem impossible to understand (4) as corroborating (o)'3°7 (and 
thus (<)) because the fact that alayavijfiana pervades the body is 
the presupposition for its being capable of biological appropria- 


1388 


tion and because by way of appropriating corporeal matter 


alayavijfiana would seem to be the basis and condition of the 


1389 
1390 


latter and, indirectly, also of the mental functions based 


thereon. But in spite of all this, it would be fairly odd if, 
as implied in the interpretation suggested by Tibetan, *“Asvabhava 
really were to have focussed, in his explanation of MSg I. 36, 
only on the dependence of ndmarupa on vijridna, entirely disregard- 
‘ing the complementary dependence of vijridna on ndmarvipa; for the 
fact remains that the basic text refers unambiguously to mu - 


tual _ dependence. 


12.2.6 Therefore, it may indeed well be that the interpretation 
of the Chinese version, followed by Enomoto, deserves to 
be preferred. In it, both *dtmabhdvdéraya- in (v) and *ndmarupa- 
pratyaya- in (c) are understood as bahuvrihis (and in the case of 
namardpapratyaya~ this has the advantage of being in accordance 
with how the expression is used in the Sutra). This means that 
according to the Chinese version *Asvabhava states, in (b), that 
the reason why, in the Nagarasutra, the Bodhisattva's mind "turns 
back" at the member vijvidna is indeed, as Enomoto assumes, the 
fact that vijidna - i.e. alayavijfiana - continually arises, in 
its turn, on the basis of the dtmabhdva (= namaridipa), and that 
*Asvabhava states in (c) that for the same reason [the Sutra] 
declares that vijidna is dependent on _ ndmariipa. 

In this context, even the sentence (a), though missing in 
the Chinese version, would fit in fairly well, especially if ‘lus’ 
represents ‘kaya' (or ‘dtmabhdva' in the sense of “body") and 
provided that dtmabhdva in (b) (and ndmaruipa in (c)) is, in this 


connection, understood as living or animate corpore- 


agit § 92.2.7 


al matter ;/39! for the idea that pervading the 
body is more or less equivalent to being based on the 


1392 


(whole living) body is confirmed by various other sources. 


12.2.7 Yet, even this interpretation of the text does not appear 

to imply, by necessity, Enomoto's conclusion. For () 
merely presupposes an explanation of the "turning 
back" of the Bodhisattva's mind in terms of mutual 
dependence of vijvidna and ndmartipa. This, however, does not, just 
as at Y 230,11ff. (see § 12.1), imply eo tpso that the Sutra 
itself contained a textual element expressing 
this mutual dependence. And OF though, to be sure, referring to 
the wording of a Sutra, is by no means bound to refer to the 
Nagara sutra. It may just as well refer ~ once again - to the 
Nadakalapi k @ satra. For in 4), only the first of the 
pertinent phrases of this Sutra (viz. 'vijfdnapratyayam ndmarupam'), 
which it shares with the Nagarasutra, had been quoted and explain- 
ed (see § 12.2.1). Therefore, it would seem reasonable that now 
(in Ole) the complementary phrase (viz. ‘'ndmarupapratyayam vt- 
jridnam') too is adduced in order to confirm the exegesis (in 
Qx)-O)) of the Nagarasutra passage, and explained as implying 
the existence of alayavijfiana. Even if one follows the Chinese 
version of @yy which already contains the idea of alayavijfa- 
na being based on ~*”amarupa, and if one takes it, in 
spite of the absence of an explicit quotation, as a de facto 
explanation of the phrase ‘namarupapratyayam vijnanam', yet nothing 
would tell against the possibility that in @)@) the author, with 
the aim of confirming his exegesis of the Nagarasutra passage, 
refers back to this phrase of the Nadakalapikasutra and 
to its interpretation in (). 

Thus, even if the interpretation offered by the Chinese 
translation is followed, there is no conclusive _ evidence 
for the assumption that *“Asvabhava made use of a version of the 
Nagarasutra which, like that of the Sarvastivadins, contained an 
express statement of the mutual dependence of vtjfdana and namarupa, 
and not rather, as one would expect him to have done, of that of 


the Mulasarvastivadins, where such a statement is missing. 
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Appendix I: The Sacittika and Acittika Bhumih of the Yogacarabhumi 


Introductory remark: 


The text of the Sacittika and Acittika Bhumih, which is the com- 
bined 8th and 9th chapter of the Basic Section of the Yogacara- 
bhumi, was first edited, on the basis of the Sravakabhumi manu- 
script (SrBh, ), by A. Wayman in IBK 8.1/1960, pp. (31)-(33) = 
378-376 (reprinted in Wayman 1984, 327f.) As Wayman remarks, SrBh 
is sometimes very difficult to decipher, and the pertinent folio 
is, moreover, damaged on the upper and on the right margin, which 
means that the last two or three aksaras of each line as well as 
parts of the first line of the verso are missing (in my text, 
these aksaras are underwaved). In addition, SrBh has some faulty 
readings and gaps. Hence, understandably enough, Wayman's edition 
does not always present a satisfactory text. Therefore, I have 
thought it useful to publish a new edition, making use, in 
addition to SrBh, of the Yogacarabhumi manuscript (Yo). Unfortu- 
nately, my photograph of the pertinent folio of this ms. is not 
always distinct either, especially on the verso, which shows, 
besides, a large gap (left blank in the ms.!) in § 5 of the text. 
In my edition, I have refrained from carrying out sandhi 
rules if this has not been done by both the mss. (or, in the case 
of lacunae, by the one extant). As for the punctuation and the 


critical apparatus, see remarks on pp. 228 and 234. 


Sigla: Ch. = YX, (344c16-345a16) 
Sr SrBh (1547, 6-15B7, 5) 
= ¥, (dzi 182b7-183b8) 
a (83a5-b5). 


ll 


if 
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Text: 


0. sactttikad acttttika ca bhumth katana / sa dvividhapi parica~ 
bhitr akdrair veditavyda ft bhumtprajndpttvyavasthdnato ‘pt, citta-~ 
bhrantya’ bhrantivyavasthdnato 'pt, utpattyanutpattivyavasthanato 


‘pt, avasthdvyavasthdnato 'pt, paramarthavyasthdnato 'pt // 


1. tatra bhimiprajnapttvyavasthdnatah: pancavijrdnasamprayukta 
bhimih* manobhimth savitarkad savicard avitarkad vicaramatrd ca bhu- 
mtr ekdntena sacitttikd / avittarkayan avticadrayam bhumau sa’ -sa~ 
mapattyupapatttkam asamgjntkan ntirodhasamapattim ca _ sthdpayttva 
tadanya sacitttkaiva bhumth, sa samdpattyupapattikam dsamjnikam ni~ 


rodhasamapattts ca acttttka bhimth // 


2. tatra cittabhrantya’'bhrantivyavasthanatah: yac caturbhir® 
viparyadsatr vtparyastam ctttan, tad? bhrantam tty ucyate / yat 
punag caturbhir vtparydsair aviparyastam, tad abhrdntam ity ucya~ 
te / tatra yad bhrantam cittam, tad actttam ity ucyate, prakrtt- 
bhrastataya ¢€3> yatha ni'® loke bhavanti vaktarah unmattam kstpta- 
cittam drstvd "acttto 'yan purugapudgalah unmattah'! kstptacttta”" 
ttt / tad anena parydyena yad bhrdntan ectttam, tad acttttka bhu~- 


mth / yat!” punar abhrantan, tat sacitttkd // 


1 Sr seems to omit the aksara, but 7 may be there. 
2 Y -vyah. 

3 Sr om. -bhrdntya-. 

4 Y -h /. 

5 Sr om. sam. 

6 Sr om. sa-; in Y it has been inserted afterwards. 
7 Sr om. —bhrdantya-. 


8 Sr om. -bhir. 

9 Y -da- or —t (indistinct). 

lo Thus Y (cp. Ch. #1 ); Sr damaged but possibly tatha hi (cp. 
T. ‘dt ltar). 

11 Not very clear in my copy of Sr (beginning of 15B7,2) and 
obviously followed by an additional akgara. 

12 Y tat. 


App.I: Text p35 


3. tatra utpattyanutpattitah: astabhih karanath cittasya utpado 
bhavaty anutpado'? va / tadyathad indrtyapartbhedadt, visaydnabhdsa- 
gamandt, manastkdravatkalyadt, aprattlambhdt, vtrodhdt, prahdnat, 
ntrodhdt, utpaddc eat etadviparyayad utpddo drastavyah tyadbhir 
eva karanath / tatra ya!? utpadakdranat& cittasyotpddah, sad sacit- 
ttka bhimth / yah'® punar an! utpadakdranatr anutpddah, sa acittit- 
ka bhiimih // 

4. tatra avasthavyavasthdnatah: sad avasthah sthdpayitvad sa- 
ettttka bhumir veditavyd pe sad avasthah katamdacsh ae tadyatha 
acittika’ middhdvasthd, acittika’ mirechdvastha asanjna’!samapat— 
tth, dsamjntkam, ntrodhasamadpattih, nirupadhigega& ca nirvanadha- 


tuh / ya<h>?” punar etah sad avasthah, tyam acttttkd bhiimth // 


5. tatra paramarthavyavasthdnatah: nirupadhigeso nirvdnadhatuh 
acttttika bhiimth / tat kasya hetoh / tatra hy adlayavignanam niru’*d- 
dham bhavatt / tadanya’'sv avastha’ su pravrtttvtgndanam ntruddham 
bhavatt, yena acittikd bhimir ity ucyate; dlayavtjrianam tu na 
ntruddham bhavatt, ye<na parramarthatah ndcitttkd bhimir ity ucya- 
te // *< 

yogacara’ "bhiimau sacttttka bhimth acttttkda ca sanapta’! // 


13 Sr om. bhavaty anutpddo. 

14 Ch. reasonably supplies #4 (*ctttasydnutpddo (bha- 
vatt)), but in Sr, Y and T. no such words are found. 

15 Y ye. 

16 Sr yat (?). 


17 an- seems to be missing in Y (indistinct). 

18 Y -vydh; Sr -vydh /. 

19 Y and Sr -md. 

20 Cp. Wackernagel II,1, p. 134f.? 

21 Y seems to have -jvd-, whereas Sr may read -jria~, but defi- 


nitely not -jni-; cp. Y_ 78a8 (asamjvidsamdpattt) and SrBh 
458,19ff. and 460,10 (where ~jni- is “only introduced by the 
editor). 

22 Y, and probably also Sr: yd. 

23 Sr adds an (illegible) aksara. 

24 Y -nya-. 

25 Beginning of the lacuna in Y. 

26 End of the lacuna in Y. 

27 Sr, and probably also Y: -ptdh. 


ees ee 


Appendix II: Paramarthagathas 28-41 and their Commentary 


Introductory Remark: 


This Appendix offers a new edition and annotated translation of 
that part of the Paramarthagathas and their commentary - both form 
part of the Cintamayi Bhumih of the Basic Section of the Yogacara- 
bhumi - which proved to be relevant to the present study. I found 
this necessary because A. Wayman's edition and translation of this 
text, contained in his "Analysis of the Sravakabhumi Manuscript" 
(SrBh,,, 


without corrections, as far as I can see - in "Buddhist Insight" 


in this App. abbreviated as W.), 167ff., and reprinted - 


(= Wayman 1984), are not entirely satisfactory. /394 Even Suguro's 
Japanese translation of the passage !399 does not go far beyond 
Wayman's. 

The part relevant are verses 28-41 of the Paramarthagathas 
and their commentary. The materials I use are not only Wayman's 
own (Sepa, 139 y tees and y. 2), but also ss which proves 
quite helpful in a considerable number of passages. In a few 
cases, however, both manuscripts show identical mistakes. /4°° 

As for my translation, I hope it is an improvement on Way- 
man's, but I admit that it is still provisional in quite a few 
cases, as are also my notes. Some of the notes are, to be sure, 
rather lengthy, but in order to facilitate further studies I have 
taken pains to reproduce my understanding and its limits as 
precisely as possible, and I have not hesitated to present and 
discuss alternatives when I found the text difficult or ambiguous. 

Since there is evidence that at least some of the Paramartha-— 
gathas stem from canonical sources while others seem to have been 
regarded as at least paracanonical, !4°! and since there are a few 
cases where the commentary obviously or most probably misinter- 
prets the verses (at least from the point of view of their 


1402 


original meaning), the author of the commentary was certainly 


not the author. of the verses (at least not of all of 


them). Rather they were compiled - either by him or even ear- 


1403 


lier, as authoritative utterings at the level of ultimate 
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truth, from various (canonical or paracanonical) sources or (oral) 
traditions. In translating and interpreting them, one should there- 
fore not follow the commentary all too confidingly, except if one 
intends to render them not in their original meaning, {404 but only 
according to how they were understood by the commentator. To the 
present study, however, both aspects are relevant. In my transla- 
tion of the verses, I therefore try to understand them - as far as 
possible - by themselves, referring to diverging 


interpretations of the commentator in the notes. 


Addendum 


1. With regard to the metre of vs. 34-38 (vs. 28-33 and 39-41 are 
ordinary $lokas (pathya)), it is a pleasure for me to thank 
Dr. Junko Sakamoto-Goto for her most valuable remarks (letters 
dated 29th April, 27th May and 31st May, 1987) and for kindly 
permitting me to rephrase them as follows from the original German: 
Vs. 34 is a §loka with a vaitaliya pada in d; vs. 35 is a 
vaitaliya but probably mixed with §loka (pada a); 36 is 
vaitaliya throughout. The presupposition is that some words 
of the text were, originally, not read (i.e. recited) as 
they are found written in the transmitted text but rather in 
line with the allowances of MI prosody. 
There are no serious problems in the case of vs. 36, 
which is a regular vaitaliya provided that we read (i.e. 
recite) saktd for saktah at 36a, mahatit for mahati at 36b, 
and sarvatrdgah for sarvatragah at 36d, such metrical vari- 
ants of endings and compositional sandhi being common in MI 
(and BHS) verse. 
In vs. 35, the metrical situation is less clear. Pada b 
is a regular vaitaliya as it stands. Pada d too becomes a 
regular vaitaliya if -patyayam is read for -pratyayam; the 
opening pattern » --vuwuwu (ahamkarasukha~) is however 


rare. 35c would, in order to be scanned as a vaitaliya, 
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require the readings bhoti for bhavatt and  bdldntn 
(-v-) for baldndm; the latter (gen. pl. drm) is, 
however, uncommon; but cp. Apabhramga -ahd beside -dha in 
nominal and pronominal inflection (Pischel §§ 363, 370, 425, 
etc.). 35a is probably in the S$loka metre, with part- 
(uv Y) instead of one long syllable ( - ), such a resolu- 
tion (--—-»> vv) in the pada middle being rare but not 
impossible, particularly at the beginning of a word. 

As for vs. 34, pada b is definitely in the $loka metre (a 
fact confirmed by its being taken from an identifiable 
canonical source (see n. 1428) where it occurs in pure §loka 
surroundings [L. S.]). 34d is vaitaliya, with upagamtkena to 
be read as upagamikena. 34a and c are problematic but can 
be taken as Sloka padas, if duhkhittd at 34c is read dukhi- 
td vvy- (i.e. modified to agree with sukhita—-) and vv 
taken as a resolution of one long syllable, and if 34a is 
accepted as an instance of the cadence »- wv - which is 
however very rare in uneven §loka padas (but cp. the Vedic 
anustubh). 

The metre of vs. 37 and 38 is difficult to identify but 
may be an extension or remodelling of vaitaliya or jagati/- 
tristubh lines. In fact, 37cd (forming one sentence) is most 
probably in the jagati metre, requiring v-~ for naitad (to 
be read as na etad, the hiatus being admissible in MI) and 
Yul (like anyato or anyathd) instead of anyatra (which 
however can hardly be scanned accordingly). 38b too can be 
scanned as a jagati with the reading puna for punar although 
the opening pattern Y»- —- is very rare; the possibility 
cannot be excluded however that this line is a secondarily 
enlarged vaitaliya. A similar ambiguity is found also in 38d 
which may, e.g., be based on a tristubh pada like sa 
tasma(j) jdtas ta janett capt or on a vaitaliya pada like 
tasmaj jdtas taj janett 'pi (without sa and with elision of 


a~ in apt), but these are merely uncertain possibilities. 


App.II: Add. - 226 - 


2. It may be difficult to decide to what extent vs. 34-38 are 
based on metrically flawless MI (or BHS) materials or are rather 
merely more or less awkward imitations of archaic metres. At any 
rate, the §loka pada 34b is (as just noted) definitely taken from 
a canonical source also preserved in the Pali canon (see n. 1428). 
Though vs. 34a gives the impression of being a kind of connecting 
link between vs. 33 and the (demonstrably canonical) pada 34b, 
the cadence v - v - in vs. 34a looks archaic (cp. the frequency of 
this cadence in uneven §loka padas in the Atthakavagga and Paraya- 
na: Oldenberg, Kleine Schriften, 1202 and 1204); it is thus more 
probable that the combination of 34b with 33 remounts to some 
older source. Mrs. Sakamoto-Goto suggests that vs. 35 might be a 
transmissional supplement to vs. 36 in view of its metrical 
unsatisfactoriness and of its content which looks somewhat dogmat— 
ic and less archaic than that of vs. 36 with its elephant simile. 
In fact, the allusion, at 35a, to the "etymology" of citta (see n. 
1433) would seem to point to a post-canonical source. On the other 
hand, 35cd is hardly more dogmatic or advanced than 36cd, and 35b 
is nothing but a metrical variant of a pada actually attested in 
the canon (see n. 1433a). Thus, we should perhaps also envisage 
the possibility that at least some of the metrical problems are 
due to redactional operations by somebody (possibly the compiler) 
with no goed sense of or no longer familiar with the vaitaliya 
metre. Vs. 34c, e.g., would become a perfect vaitaliya pada if we 
presuppose that bdlah (excluding the Aryas!) was inserted by a 
redactor (or the compiler) in the place of a less specific word 
like narah. For the same reason, at 35c too bdldandm may have 
replaced a less specific word fitting the vaitaliya metre (e.g. 
prdnindm). And even at 35a, ctttam may have been’ secondarily 
introduced in place of a word conforming to the vaitaliya metre 
(like mano)! because dctnott evoked the etymology ctnotitt etttam 
(see n. 1433). In all these cases, a redactor/compiler inexperi- 
enced in metre could have changed the cadence of the original 


vaitaliya into the cadence of the more familiar §loka. 


1 In that case, one would, besides, have to read -paritgatam as 
-partgatam. 
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Sanskrit text of the verses: 


28. 


29. 


30. 


31. 


32. 


prapancabhtratir hetus' tatha karma Subhagubham / 


sarvabijo vipdkas ca tstdnistam tathd phalam // 


sarvabitje vipdke ht jayate dtmadarganam / 


pratydtmavedaniyo <'>sau arupt anidarganah // 


kalpayaen>ty? antaratmanam tam ca bala ajanakah / 


atmadarganam aSritya® tatha bahvyas' ea adrstayah // 


ptindagrahat svabijae° ca purvabhydsat sahdyatah / 


$ravandd anukulde ca jdyate dtmadarganam // 


snehas tatpratyaya& catva adhyadtmam upajdyate / 


anugrahabhilasae® ca bahih’ sneho mamayttam // 


Remark: I have not, on the whole, noted merely ortho- 
graphic variants like mea for fica, rvva for rva, ga (?) for 
sa, nsa for msa, nor absence of danda at the end of a line. 
Nor have I noted Wayman's readings if they are not supported 
by any source. 

Sigla:Y=Y¥; Sr = SrBh, 5 T. = Tib.; Ch. = Chinese; W. 
= SrBh, - 


Sr -tuh (h faint and seemingly added afterwards). 

Sr and Y (?) —yaty. 

Y a&rtya. 

Sr -hvyog (7). 

Sr sa~ (?), but T. (ran) and Ch. ( B ) confirm sva-. 

Thus Y (cp. Ch. ... &), but Sr -saé (cp. T. ‘dod pa, 
without ablative particle). 

Y At. 


29. 


30. 


31. 


32. 
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Translation of the verses: 
A 3 1405 5 
28. Delight in worldly existence as well as good and evil 
deeds are the cause. Maturation! 4°° containing all Seeds 1497 
1408 


and [what is] agreeable and disagreeable are the result. 


The [Result-of-]Maturation containing all Seeds comes to be 
looked upon as seit. 1409 This [Result-of-Maturation] is ac- 


cessible to personal experience [only], [for it is] shape- 


14lo 1411 


less and invisible (/incommunicable). 


1412 


Not only do ignorant fools imagine this [Result-of-—Matu- 


ration] to be [their] inner Self, but many [other false] 


1412 1413 


views too arise on the basis of [this] view of Self. 


The view of Self arises from apprehending solid things, 1414 


from its own Seed, from previous habit, from [bad] com- 


1415 and from listening [to doctrines] which 


1416 


panion(s), 
favour [the arising of the view of Self]. 


Conditioned by this [view of seit], 1417 


1418 
> 


there arises, fur- 


thermore, attachment to oneself and, because one is 


eager to benefit [onese1t], 1419 attachment [to what is] 


418 


outside! {consisting in] claiming (or coveting) [it] as 


one's own. 
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33.  yato btbhett loko 'yam tan mohat samharaty asau / 


purvam ntveganam krtva tenopattt prapanettam // 


34. yat tan ntveganam krtam tad dryd duhkhato viduh / 


yena duhknita® sada balan? ksanamatranupagamikena hi // 


35.  vatgamyaparigatan cittam 
deinoti!° duhkham tathdvidham / 
yad deitan'! bhavati!* balandm 


ahamkdrasukhaduhkhapratyayan // 


36. yatra saktah sarvabdlt§ah 
panke mahatt kurjaro'? yatha / 
- sammohas'* tatra eddhikan'® 


se 


sy 1 
sarvatragah sarvacestite 


37. tat sarah sarvasrotasdn vinirbhedaya'’ 


yant loke srotdmst vigamdni / 
P Fp 3 . 
nattad agnir 8 na vayur na bhdskaro 


vtSogsayed anyatra dharmacaryayd // 


8. Thus both mss.! BHSG § 8.78? Or to be read -tdh? 

9. Y -ld. 

lo. Sr -ti /. 

11. Both mss. yadd ctttan, but T. de mnt kun bstsags pas and 
Ch. MR. 

12s - She tte Ts 

13. Yro /. 

14. Sr samo-; Ch. poet (-hdt 7). 

15. Sr -kah /. 

16. TT. kun la spyod par byed. 

17, TT. dbyer med _ byed ("makes in distinguishable"), but 
Ch. R® ... ("ramifies into"). 


18. Sr a[sti]gnir (sti deleted). 


33. 


34. 


35. 


36. 


37. 
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What these [foolish] people fear, [precisely that it is] 


ae [their] delusion. !421 
1423 


that they attract, 
[to ej i42? 


Having stuck 


they 1474 fall a prey ee 
142 


before, 


proliferation (/worldly existence) 1425 thereby. 


That which!427 has been stuck to [by them], that the Noble 


Ones know to be Suffering (i.e. ansatistactory)sle: on 


account of this [Suffering], the fools are always miser- 
able, /429 for it does not cease (or: allow of peace?) even 
1430 


for a single moment. 


[When] mind [is] befallen!43! with Unevenness, /432 it accu- 
1433 1433a 


mulates such Suffering 
lated, becomes, for [these] fools, '434 the cause of 435 the 


notion of Ego, and of pleasure and pain. 


as, when having been accumu- 


In it all fools remain stuck, as an elephant [remains stuck] 
in a large mire, !436 And with this [Suffering as its object] 


delusion is exceeding [strong], [being] omnipresent, 


1437 


[i.e present] in every activity. /4 


That is the lake which entails the branching off of all 
1439 


streams - of what[ever] adverse streams [there are] in 
this world. 144° Neither fire nor wind nor the sun could dry 
it up, 1441 but only the practice of the Doctrine. 1442 
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38. 


39. 


4o. 


41. 


23. 


25. 


28. 
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duhkht duhkhito "ham asmity dtmanam'° 
sukhtto va punar®° duhkham’! vyavasyatt / 
partkalpo drstisamutthdpakah’* 


sa tasmaj jatas’* taj janayaty apt // 


sahotpannaniruddham** hit kleSath klistam manah sada / 


kleSebhyas tasya nirmokso na bhito na bhavisyatt // 


na tad utpadyate paSede chuddham anyat tu jdyate / 


tae ca purvan asanklistam klesebhyo muktam ucyate // 


26 


yat?° klistam tad thatyantde chuddham prakrttbhasvaran  / 


na ceha Sudhyate kagcit kutageid’’ vapt gudhyate*® // 


Sr -nam /. 

Thus both mss.; in Y puna~ is added in the lower margin. 
Y dukham; T. bde (*sukhan). 

Sr, Y -kah /; T. lta bas bskyed pa (-pttah ?). 

Y -tah. 

Sr ~viruddhan. 

Y tat, but Sr yat (cp. T. gam). 

Sr -ska-. 

Y does not seem to have -&ett kuta- but is difficult to 
read; T. gan las kyan ni confirms Sr. 

$r -tt. 


38. 


39. 


4o. 


41. 
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[By thinking, when one is] pained, "I am pained - or, on the 


other hand (punar), [by thinking,] when one is pleased, ["I 
1443 


as oneself (i.e. as one's 
1444 


am pleased"] -, one conceives 
Self?) [what is in reality nothing but] Suffering. 
[This] wrong idea calls forth a [false] view. 1445 Having 
1446 


arisen from it, it also engenders it. 


Defiled mind , 1447 of course (ht), is [something] that arises 


1448 1449 


and ceases each time together with the Defilements. 
For it, liberation from the Defilements has [therefore] 
neither [already] happened nor will it [ever] happen. 

[For 145° 


arises afterwards as a pure one, but [rather what] arises 
1451 


it is] not that this [very same defiled mind] 


[afterwards is] another _ [mind which is pure]. 
And [it is] this [other mind that, although!45? it had] not 
[been] defiled before, !453 is called ‘liberated' from Defile- 


ments. 


1454 


That which is defiled is, in this [system], abso- 


lutely [defileaj, 1455 [what is] pure is radiant by 
1456 


nature. And [thus (?) there is], in this [system], 


no [person or even dharma which] is purified, nor is [he/it, 


1457 


a forttort,] purified from anything. 
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Text of the commentar 2% 


[I.] 


evam paramarthatah svdmtny asatt kdarake vedake va hetupha- 
lamatre ca satt codyaparthadran hetuphalalaksanam tatra 
edtmaviparyasan' pavicabhir gathabhth (27-31 ) paridtpayatt / 
A) ... 
B 
C) tisrbhis® (29-31) tatrdnatmant hetuphale yathdtmadrgtivi— 


— 


dvitiyaya (28) hetuphalalaksanam / 


parydsah / tat punar alambanatah dérayatah phalatah hetu- 
taS ca partdipayatt / 

vedantyatvam aripitvanidarSanatvabhyan® sddhayatt / . 
atarkyatvat / rupand hi tarkana° sutra uktd / antdaréa- 
natvae ea / parebhyo <'>deganaya® / 

2-3) dérayan phalam ca dvitiyayd (30) / bald dérayas, tada- 
nya drstayah phalan </> 


ee a re es ee ee ae se a ee ae oe a 


_ 
. 


Ww 
. 


Remark: Purely orthographic variants (see remark on 
p. 228) are not noted, likewise variants in the use of the 
danda (occasionally represented by colon or dash in my text) 
or deleted aksaras (except for special cases). a is often 
fairly indistinct. 

In the text, underlining indicates words 
and sentences literally quoted or repeated from the gathas. 

Discontinuous underlining: words of 
the gathas recurring in a different syntactical construction 
or with different endings. Underwaving: equiva- 
lents substituting gatha words.. 


In the translation, only underlining is used. 


Sr -san /; T. g zZan du phyin ct log pa = *ednya-. 
Y -bhths; T. phyt ma gsum gyis; Ch. AR=M . 
Sr -nabhydn. 

Sr, Y -ty. 


Thus both mss.; T gzugs rnams ni brtag tu run ba'o Zes 


(mdo las byun ba)s; Ch. (#R) #HBBBR 
Thus Sr; Y illegible. 
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Translation of the commentar y: 


(I.] 


A) 
B) 


C) 


{Having] thus [proved that] there is, from the point of 
view of ultimate reality, no proprietor nor doer nor feel- 
er but only cause(s) and effect(s), [the author/compiler 
of the stanzas now] elucidates, with five stanzas (28-31), 
A) how objections can be refuted, B) how cause and effect 


a, $458 


are characterize and C) how this (viz. what is mere- 


ly cause and effect) is wrongly conceived of as Self. 

With the second [stanza] (28) he eludicates how cause and 
effect are characterized. 45 

With three [stanzas (29-31) he elucidates] how this [com- 
plex of dharmas which are merely] cause and effect [but] 
not Self is wrongly viewed as Self. This [fact], to be 
more precise (punah), he elucidates from the point of 
view of 1) object, 2) basis, 3) result, and 4) cause. 

1) The object of the [wrong view of Self he elucidates] 
with one stanza (29) [, where the object of the view of 
Self, viz. the Result-of-Maturation containing all Seeds, 
is taught to be accessible to personal experience only, ] 
and this accessibility to personal experience [only] he 
proves by [pointing out] that [the Result-of-Maturation 
containing all Seeds} is devoid of what can be grasped by 
speculation (ariipin) , 1499 and is incommunicable; for [its 
nature] is not accessible to speculative inquiry - for 


what is taught in the sitra!46° 


by rupand is speculative 
inquiry -, and it is incommunicable because [its nature] 
cannot be communicated to others by instruction. 

2-3) With the second [stanza (30), he elucidates] the 
basis! 4°! and the result [of the wrong view of Self]: The 
fools are the basis, the other [false] views are the 


result. 
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[11.] 


A 
B 


~~ wm 


4) hetum trttyayad (31) / tatra sahajatmadrsti<h>! ptndagrd- 
nee? svabtjac ca tadanugayaj jayate / parikalpita tirthi- 
kadtmadrstih purvabhydsad iti? / sd ca tirthikadrstih abhya- 
saddharman'? paratah &rnott - tty d&rayamanastkdralambana- 


dogath partkalpitasydtmadarganasyotpattim daréayatt / 


atah param yathd tad Gtmadaréanam'* samudayanupirvya'* duh- 
kham nisrovartayati!°, yatha ca tad duhkham punah sahamka- 
rayor dvayor'® duhkhatayoh karanam bhavatt, yatha ca moksa- 
sya vtbandhdya bhavatt, tat paticabhir gdthdabhih (32-36) 
paridipitam'! / 

tatra prathamaya gathayd (32) samudayam dargayatt / 
dvittyatrttyabhyam (33-34) duhkha«m>'® samskdraduhkhatdsam- 
grhitam dlayavijridnamayam </> tad dni! ntveganam krtvd 
tenopatti prapavicitam bhavisyadmt na bhavigyamity evamadt / 
ntveganam ity atmabhdvaparigraham / tae ca duhkham sarvakda- 


lanugaktatvat*° kganamatram apy anupagantam / 


Both mss. -stt, but cp. verse 31d, T. de la lhan ctg skyes 
pa't bdag tu lta ba nt ril por 'dzin pa dan / ... ran gt sa 


bon las byum ro, and Ch. WARA fh... SPE. 


Sr seems to have —hat(sva-), Y -ha(sva-); but cp. verse 3la 
and T. (see preceding note). 


Thus both mss.; T. svion goms pa lta sogs pa_ tlas 
"byunr ste; Ch. HBS CHER 

Y adds a deleted ca. 

Y ayo [?] nié. 


Y may also be read -lam vd-; Sr -lam vd-; see n. 1466. 


Sr, Y -nam /. 


Final aksara damaged in Sr. 


Sr ntvarttayatt; Y nivarttate; T. ('grub par byed pa) and 
Ch. ( H4R ...) confirm nirvartayatt. 


Y om. dvayor. 
Y adds a deleted bha. 
See n. 1472. 


W. 


reads vi-; the aksaras dvt and ddht can hardly be 


distinguished in the photos. See n. 1473. 


(11. ] 


A 


B 


— 


— 
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4) With the third [stanza (31) he elucidates] the cause 


1462 


[of the wrong view of Self]: The innate view of 


Self arises from apprehending solid things, and from its 


own Seed, [i.e.] from the [latent] propensity to the 
[wrong view of Self]. The speculaciwwe 4°? view of Self of 
the non-Buddhists [arises] "from former habit": [By indi- 
cating this cause and the following ones (31b-c)] he shows 


that the speculative view of Self originates on account of 


1463 1464 


defects of a) basis, 8) reflection and y) object, 


in the sense (... itt) that a) this [false] view of the 


non-Buddhists had [previously] been habitually followed, 
1465 


that 8) in this [existence?] one reflects incorrectly, 


ana! 466 that y) one hears, from other [persons], a wrong 


doctrine which favours this [false view of seit]. 1467 


Thereafter it is elucidated with five stanzas (32-36) how 


that view of Self, by [giving rise, in] due sequence[, to 


me RY, 


the] Origin brings about Suffer - 


ing (B) ; 1469 how this Suffering becomes, in its turn 


(punah), the cause of [the other] !47° two kinds of Suf- 


1471 


fering along with the conception of Ego (C); and how 


it is calculated to obstruct liberation (D). 

With the first stanza (32), he shows the Origi n!468 
{of Suffering]. 

With the second and third [stanza (33-34) he elucidates] 


1472 


Suffering {as far as it is] comprised in un- 


satisfactoriness of conditioned factors [as such] and con- 


for 473 "having stuck to it, 4/4 


thereby fall a prey to conceptual Proliferation", 
[thinking/desiring] 'I shall be', 'I shall not be', 
1476 
3 


sists in alayavijfiana; 


they!475 


etc. "sticking to" means taking possession of a [new] 


1477 


(basis of) personal existence. 


That Suffering, moreover, does not cease even for a single 
1478 


moment, because it adheres [to one] all the time. 
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ahamkdrasya ca pratyayo bhavatt / 


paticamyd (36) yathd punar mokgasya vibandhdya bhavati / 


~— 


satmohas’* tatra_cddhikah itardbhyan duhkhatabhyam’? anti- 
Kat’ * / sarvatragah sarvaveditanugatvat?® / sarvacestt- 
te kugaldkugaldvyakrte / 


tasyedanim (37) alayavtjndnasangrhitasya duhkhasya’® sarah- 
sadripyan’’ dargayttvda vigosanam’® dargayatt dharmaca~ 
sat parca gatayah trayo dhdtava ity evamadini?? / 

tam ca dharmacarydm bandhamokgaparijnaya dargayati (38 


ff.) / 


Sr, Y -tvdt /; cp. also T. taking the sentence as one but 
construing tac ca duhkham (ad sensum) with sarvakdldnusakta- 
tvuat. 


Thus Y; Sr duhkhayor; T. sdug bsnal gzan gis (no sign of 
an abstract suffix, but similarly in 236, 9, where both 


‘manuscripts have duhkhatayoh, and in 238,4, where both mss. 


22. 
23. 
24. 


25. 
26. 
27. 
28. 
29. 
30. 


have duhkhatdbhydm); Ch. ## ("pain and pleasure": see 
verse 35d). 


Ch. AMR = *sanmohdt? 
Y -bhyam? 


Thus both mss. and Ch. (M4 ...); T. (... las lhag pa'o) 
supplies adhtkah but need not be taken to ovresuppose a 
different text. 


Sr -gatatvdt. 

Y duhkhatasya but -ta- deleted. 
Y sarasadrupyam /. 

Y -Se- (cp. Ch. #54 ). 

See n. 1482. 


Y -di itt (or -di int). 


Cc) 


D) 


{111. ] 


- 239 - App.II: comm. 


With the fourth [stanza (35) he elucidates] how [this] 
suffering !479 
two forms of Suffering 


With the fifth [stanza (36) he elucidates] how [this Suf- 
1479 a 


is [in its turn] the condition of the other 


1480 and of the notion of Ego, 1481 


fering] is calculated, furthermore, to obstruct libe- 
ration. 

exceeding [strong]", [viz.] in comparison with [delusion 
having] the other two kinds of Suffering [as its object]. 
"Omnipresent": because it accompanies all sensations. 


"In every activity": in good, bad and neutral [activity]. 


Now (viz. in stanza 37) he [first] shows that this Suffer- 
ing comprised in alayavijfiana is similar to a lake, and 
then (-tvd) shows how it is dried up; [this drying up is 
not achieved by fire, etc.,] for [that "lake"] dries only 


by the practice of the Doctrine, 1482 


Among the [concepts used in this verse], the "adverse 


streams" [have to be explained as] the six sense-faculties 


- sense of vision, etc. _, 1483 
1484 etc. 


the five Destinies, the 
three [world-]spheres, 
He then (viz. in stanzas 38ff.) shows this practice of the 


1485 


Doctrine to consist in a thorough comprehension of A) 


bondage and B) liberation. 


App.II: comm. - 240 - 


A) 


B) 


tatra bandhapartjnd (38) yad evan partijdndtit - duhkham 
duhkhitasukhito L temitt atmanam vya- 
vasyatt / sa ca partkalpo drsteh samutthdpakas <- > tata 
eva’’ drster jatas’? tajjanako bhavatt / 

mokgaparijndm®* segdbhih gadbhir®? gathabhih’® (39-44) pa- 
ridtpayatt / 


kleéebhyas*! tasya nirmokgo>® 


na bhuto yada klegats sahot- 
pannam na*® bhavisyatt yadd tath saha niruddham </> 

yada tarht muktam ucyate / tat sandargayati (40) - na tad 
eva pagcade chuddham utpadyate, 'myat *° tu guddhan mano 
dayate / tac ca_plurvam evdsamklistatvan'' muktam tty ucya- 
te / 

etam evarthan punah sadhayati yat klistam tad thdtyantdd 
ity anaya gathaya (41) ae eee 


Sr duhkhitah su-; for T. and Ch. see n. 1486 (b-c). 


Sr eva /. 
Y -tah /. 
Y -jfd. 


Both mss. saptabhtr, but T. drug and Ch. # . 


Y -bht. 

Y -bhyah. 

Y -ksah, Sr -ksa. 
Sr om. na. 


Sr may read -te 'nyat, but Y looks like -te / nyat in the 
photo. 


Y -tvat. 
N 


A) 


B) 


= Set App.II: comm. 


Thorough comprehension of bondage _  (-> stanza 38) 


[means] that one comprehends in the following manner: [A 


person] who thinks about himself: "I am pained[" or "I am] 
pleased", does so with regard to “what is in reality] 
1486 


nothing but Suffering. This wrong idea calls forth, 


moreover, a [false] views 1497 having itself arisen from 
1488 


this very same [false] view, it becomes [, in its 


turn, ] its cause. 


1489 


With the remaining six stanzas (39-44), he elucidates 
the thorough comprehension of liberation. 

(39:) "“Defiled mind arises and ceases each time together 
with the Defilements. For it, liberation from the Defile- 
ments has [therefore] not [already] happened", [viz.] when 


1490 


it has arisen together with the Defilements, "nor will 


it [ever] happen", [viz.] when it has ceased together with 
these [Defilements]. 149! 

Then [what is actually meant] when it is called 'libe- 
rated'7/49* this he explains [in the next stanza (40)]: 
[It is] not [that] this very same [defiled mind] arises 
afterwards as a pure one, but [rather what] arises [after- 


wards is] another _ mind [which is] pure. And [it 
is] this [other mind that] is called ‘liberated'49? be- 


cause 1494 even before it had not been defiled. 1495 This 


very fact he proves again with the next stanza (41), viz. 
"That which is defiled is, in this [system], absolutely 
[defiled] ...". 
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Addenda et Corrigenda to the Reprint 


Part I: 


p- 6-7, §§ 1.3.2 and 1.3.4.1: On aspects of vififidna in early Buddhism anticipating aspects 
or functions of Glayavijfiana see Tilmann VETTER, The ‘Khandha Passages’ in the Vinaya- 
pitaka and the four main Nikayas, Wien: Verlag der Osterreichischen Akademie der Wissen- 
schaften 2000: esp. 66-73; Rita LANGER, Das Bewusstsein als Trdger des Lebens: Einige 
weniger beachtete Aspekte des viiiiiana im Palikanon, Wien: Arbeitskreis fiir tibetische und 
buddhistische Studien Universitat Wien 2001; William S. WALDRON, The Buddhist Uncon- 
scious, London and New York: RoutledgeCurzon 2003: 9-45. 


p. 12,16:A8 S44) — ACHES. 


p- 98,22: The authenticity of the Dharmadharmatavibhaga is questioned by some scholars; 
cf. the references in Keish6 TSUKAMOTO et al. (eds.), Bongo butten no kenkyii (A Descriptive 
Bibliography of the Sanskrit Buddhist Literature) TI] (Kyoto 1990): 339 n. 116. 


p. 117,15 f: The encircled number on the left side ought to be @) instead of ©. 
p. 150,-9: wordly — worldly. 


p- 192,6-16: Another example is AS 38,14 f (misleading reconstruction) = AS, 89a4, defin- 
ing anitya in the sense of asat in terms of the permanent absence of aman and atmiya in the 
skandhas, dhdtus and dyatanas (gang phung po dang | khams dang | skye mched rnams la 
bdag dang bdag gi dus rtag tu med pa’o). This contrasts neatly with the ‘Mahayanist’ defini- 
tion of BoBhp 188,16-18: iha bodhisattvah sarvasamskaranam abhilapyasvabhavam ‘nitya- 
kdlam eva nasti’ ity upalabhyGnityatah sarvasamskaran pasyati. The VinSg (Y, zi 245a5; Y~ 
672b2-3) is quite explicit in associating anitya in the sense of asat with the Mahayana and 
anitya in the sense of perishability with the Sravakayana. One can thus hardly avoid the im- 
pression that the AS deliberately interprets anityata in the sense of asat in such a way that it is 
compatible with the Sravakayana. 


p. 198,17-20: Perhaps better: “by means of insight, through continously cultivating [it] 
(°nena jfidnena, dse°). In this case, the text on p. 199 (3b) would be acceptable and n. 1264 
unnecessary. 


p. 198,25: “too” is to be deleted (after numbers or expressions of quantity (here: thams cad 
kyang = sarvo ‘pi), api has the function of underlining completeness) 


p. 240,7 ff: Cf. Sarndh X.8 (p. 160,16-24). 


Part II: 


n. 51: Cf. also ArthaviniScayasiitra-nibandhana (ed. SANTANI) 119,2 f (Sautrantika-mata, 
contrasted with the view (of the Vaibhasikas) that the sammskdrapratyayam vijiiadnam is the 
pratisandhi-vijriana). 


n. 66: Cf. also SN 22.87 (II 124,1-13). On vifinana as an unbroken stream established 
(patitthita) in this world as well as in the other world (i.e. continuing from one life into the 
next one) see DN IIT 105,20-22. 

n. 68 (p. 256,5): read *dsamsdrika®. 


n. 78: On the vipakavijfiadna, cf. also Yoshihito G. MURON, Vasubandhus Interpretation des 
Pratityasamutpdda, Stuttgart: Franz Steiner 1993: 116 and 195 f (§ 14) with n. 358. 
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n. 132: See my article “On Three Yogacarabhiimi Passages Mentioning the Three Svabha- 
vas or Laksanas”, in: Jonathan A. Silk (ed.), Wisdom, Compassion, and the Search for Under- 
standing. The Buddhist Studies Legacy of Gadjin M. Nagao. Honolulu: University of Hawai’i 
Press 2000: 245-263. 


n. 147: Cf. Ratnakarasanti, Sdratamd (ed. P. S. JAINI, Patna 1979) 42,5: taih parigrhita 
adhisthitah. 


n. 165: Cf. also DN II 338. 


n. 238: On the form °muccissatha cf. Thomas OBERLIES, Pali, Berlin and New York: Wal- 
ter de Gruyter 2001: 111 (§ 19 rem.), referring to Heinrich LUDERS, Philologica Indica: 184. 
AKVy 284,17 and Arthaviniscayasitra-nibandhana 118,4 read kalalatvayadbhisammiar(c)chet. 
Cf. n. 244. 


n. 278: For a similar view in Jaina dogmatics (the way the soul leaves the body at death in- 
dicates future destiny) see Walther SCHUBRING, Die Lehre der Jainas, Berlin and Leipzig 
1935: 100. 


n. 341: At Sarhdh VII.36.2.7, however, *addana (contrasted with *anubhava, *vijfiapti, and 
*samkleSalvyavadana) characterizes the function of citta with reference to the body (smrty- 
upasthdna pattern!); cf. also Sarhdh VIII.22. 


n. 352: In view of SrBh 300,17 and 19 (cf. also Taish6 daigaku sdgo bukky6 kenkyiijo nem- 
p6 26/2004: 90,17 and 92,2), the form upddatta (instead of updtta) would also seem possible. 
In the beginning, the reconstruction should run *tad (or: etad) vijfianam ddana?® (cf. Tib. rnam 
par shes pa de ni len pa’i...). 


n. 436: This etymology of citta seems to be taken from SrBh 496,18-21: tasya dirgharatrarh 
tac cittam (ms. °tram) riipa-ratam Sabda-gandha-rasa-sprastavya-ratam Gcitam upacitam {...} 
riipa-Sabda-gandha-rasa-sprastavyaih. 


n. 555 (p. 365,13-17: 1.a): Perhaps rather: “Because [@layavijnana, as] the cause for Suffer- 
ing connected with rebirth in the future, has been abandoned (*dyati-paunarbhavika-duhkha- 
hetu-prahanat), ...”. As for the expression ayatipaunarbhavikam duhkham, see Y, dzi 329a4 
(phyi ma la yang srid pa ’byung bar byed pa’i sdug bsngal) = Ym 154b5. For Paramartha’s 
version of the passage, see Hidenori SAKUMA, Die ASrayaparivritti-Theorie in der Yogacara- 
bhimi, Stuttgart: Franz Steiner 1990, If: 160-161 n. 851. 


n. 568: The Tibetan reads “is not the cause of the origination-and-continuance of the Path”, 
which is also Paramartha’s understanding of the passage (FR IEM/EMRA). But cf. the 
opposite case, viz. that asrayaparivrtti is basis for the pravrtti of the Path and the basis for the 
apravrnti of the Defilements, at Y; ’i 30a7—b1 (see SAKUMA, op. cit., II: 190 ff [Text VinSg 15: 
2.i-ii}). 

n. 755: Read: “Apart from the quotation from the VinSg at ASBh 13,5 (see n. 630), I have 
so far not...”. 


n. 769: For details see my paper On the Problem of the External World in the Ch’eng wei 
shih lun, Tokyo: The International Institute for Buddhist Studies 2005: 29 ff. 


n. 1215: Cf. also VisM XXI.55 (from the Cullaniddesa): cakkhu sufiiiam attena v4 attani- 
yena va niccena va dhuvena va sassatena va aviparindmadhammena va. One could take 
niccena v4 etc. as alternative qualifications of attena and attaniyena. As for the Sanskrit ver- 
sion, cf. ASBh 99,15: caksuh ... Siinyarh nityena yavad atmiyena; full wording: CatuhSataka- 
tika (ed. Kodshin SUZUKI, Candrakirti’s BodhisattvayogacaracatuhSatakajika, Tokyo: The 


ene 


Sankibo Press 1994) 164,5 f: caksuh ... Sinyart Gtmandtmiyena ca nityena dhruvena SdSvate- 
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ndaviparinamadharmena (cf. also Felix ERB, Sinyatdsaptativriti, Stuttgart: Franz Steiner 1997: 
149 n. 454). 


n. 1330 (p. 497,-3 ff): The expression dausthulya-sahagata occurs indeed, as an attribute of 
kaya parallel to prasrabdhi-sahagata, at SrBh 292,2 (cf. also Taishd daigaku sdg6 bukkyo 
kenkyiijo nemp6 25/2003: 34,11) . 


n. 1440 sub-note 1 (p. 538,2-5): Cf.also, e.g., Y 40,17-41,1 or AKBh 162,19 f. 


n. 1477 (p. 559, ad c and d): Cf. also VisM IX.54: attabhavo vuccati sariram, khandha- 
pajicakam eva va. 


n. 1492: For yat tarhi being expressly supplied by tat katham, cf. also AKBh 57,23. 
p. 638: The lemma —parigrhita is misplaced. 
p- 695,6: Add “in this life” before “‘is abandoned”. 
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